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HE KUPU WHAKARĀPOPOTO – ABSTRACT 
Kohikohia ngā kākano, whakaritea te pārekereke, kia puāwai ngā hua. 
Gather the seeds, prepare the seedbed carefully, and you will be gifted 
with an abundance of food. 
 
This thesis presents a study about teacher preparedness to teach te reo Māori (Māori language) 
speaking children in mainstream primary schools.  The investigation involved hui (meetings) 
with ten participants.  A total of five hui took place; three with individuals and two with groups.  
The participants were made up of seven kaiako (teachers) and three tauira (students).  Key 
findings include an awareness of how language and culture impact on identity and educational 
outcomes.  Furthermore, tikanga Māori (Māori customs) is a more comfortable space to be in 
than te reo Māori as there are clear connections to own values.  There are several barriers to 
implementing te reo Māori thus, teachers are often challenged by the language levels of some 
tamariki (children) in their classrooms.  The implications and recommendations offered are 
based on the key findings with the intention of supporting initial teacher education (ITE) 
providers.  This will help student teachers to feel more confident and competent to teach te reo 
Māori speaking children in mainstream settings. 
 
 
This research is grounded in mātauranga Māori (Māori knowledge) and positioned within 
indigenous, interpretive paradigms.  Kaupapa Māori (Māori approach) theory informed the 
methodologies and associated methods.  Tikanga Māori principles guided the research through 
an integrated model called, Te Tuamaka.  This model informed the hui method applied to obtain 
participant perspectives.   The kaupapa Māori approach applied to this rangahau (research) 
journey also influenced the structure of the thesis.  This approach was chosen due to my Māori 
heritage and the kaupapa (topic) of the research.  There was an organic connection to this 
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UPOKO TUATAHI: WHANAUNGATANGA 
I am a second language learner of te reo Māori and my journey began twelve years ago when I 
committed myself to learning my language.  Growing up in Wairoa and then living on a farm 
near Waikaremoana for the first ten years of my life, te reo Māori was normal.  My paternal 
grandparents were native speakers and although my father had grown up with the language, he 
did not speak te reo Māori to my siblings and I.  However, these early years were in an 
environment where te ao Māori (the Māori world) seemed normal.   We moved to Dunedin 
when I was ten which was when I remembered feeling different.  That feeling stayed with me 
as I was growing up.   
 
Although I started learning te reo Māori at university, it wasn’t until my husband and I started 
our family that I fully committed myself to the language.  Our family joined Kāinga 
Kōrerorero, a Te Ataarangi initiative, and were fortunate to be surrounded by positive role 
models.  Te Ataarangi is a successful langauge revitalisation programme which was developed 
in the 1970’s by Dr Kāterina Mataira and Ngoingoi Pewhairangi.  This programme focuses on 
revitalising te reo Māori in the home, community and workplace and has established a number 
of initiatves to progress towards this goal.  Kāinga Kōreroro supports the use of te reo Māori 
in the home and between family members (Te Ataarangi, 2011).  My husband and I opted to 
apply the one parent, one language (OPOL) strategy with the purpose of providing an 
environment in which our children’s language, culture and identity are nurtured.  The OPOL 
strategy is a common approach families use to nurture bilingual development and language 
acquisition (Byers-Heinlein & Lew-Williams, 2013). As the name suggests, with the OPOL 
strategy, one parent will speak one language to their child or children.  Usually the parent will 
use their native language however, in our case the objective was to transfer my second language, 
te reo Māori, to our tamariki (Bilingual Kidspot, 2016).  We are parents of four children and 
decided we would adopt this strategy to support the intergenerational transmission of language 
in our whānau (family). Therefore, I speak te reo Māori only to our children.   
 
In relation to education, we decided to send our children to mainstream schools.  When our 
eldest child started school, we were fortunate to be involved in a pilot programme called Kā 
Punanī o te reo Māori (Kā Puananī).  This is a te reo Māori school where children from 
different schools come together for one day a week to be immersed in te reo Māori.  Therefore, 
for our children, a school week consists of four days in mainstream school and Kā Puananī for 
one day.  We chose this educational path for our tamariki for several reasons but mainly it suited 
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our family as it catered for our children’s social, community and language needs.  Nevertheless, 
this choice came with challenges. Overall, our mainstream schools have been very supportive 
of our choice.  However, we have been faced with attitudes and beliefs about bilingualism, 
language acquisition and views about the impacts our choice could or will have on our 
children’s learning. For example, one teacher believed that our children needed to learn how to 
read and write in English first so thought they shouldn’t go to Kā Puananī until their second 
year of school even though our children were already beginning to read and write in both 
languages by the time they started school.  Another issue was teachers’ concerns about our 
children ‘missing out’; an area we have staunchly challenged in our right to choose our 
children’s education path.  We have had to continuously reinforce the benefits of bilingualism 
and the fact that it is our children's right to experience an education which celebrates, 
acknowledges and values their tangata whenuatanga (indigeneity) (Education Council of 
Aotearoa New Zealand & Ministry of Education, 2011; Rau & Ritchie, 2011; The United 
Nations, 2008). 
 
This research topic has been an area I have investigated and experienced over the last fourteen 
years, as our children move through early childhood education, primary, intermediate and high 
school.  It is all very well for teachers to say they support our children’s home language however 
in our experience, some teachers explicitly and implicitly express the opposite.  I am an 
experienced educator, especially in relation to bicultural practices, and am interested in finding 
out how teachers in mainstream education settings could be further supported in their work so 
that Māori tamariki have equal and equitable opportunities to succeed as Māori (Education 
Council of Aotearoa New Zealand & Ministry of Education, 2011; Ministry of Education, 
2013a).  I am therefore interested in exploring this topic in more depth on both a personal and 
professional level.  
 
 
The title of this thesis, ‘Whakaritea te pārekereke’ derives from the following whakataukī 
(proverb) which was also used in the abstract to introduce this report,  
 
Kohikohia ngā kākano, whakaritea te pārekereke, kia puāwai ngā hua. 
Gather the seeds, prepare the seedbed carefully, and you will be gifted 




In the context of this research it has been applied to the ITE programmes primary school 
teachers undertake in preparation to becoming qualified educators.  A pārekereke is a seedling 
bed and it is essential that it is prepared well to provide the right environment for seeds to grow 
(Ministry of Education, 2009a; Williams, 2008).  Ministry of Education (2009a) likens the 
pārekereke to learning environments and ngā hua to children.  It is explained that for tamariki 
to thrive, it is the responsibility of the adults in their world to ensure the environments in which 
they exist and learn are appropriately prepared.  The environments need to nurture the child, so 
they have equal and equitable opportunities to fulfil their potential (Education Council of 
Aotearoa New Zealand & Ministry of Education, 2011; Ministry of Education, 2009a).   
 
 
Teachers are expected to prepare and provide learning environments for the children in their 
classrooms however, are they prepared well enough to teach Māori children?  Furthermore, do 
teachers have the language and cultural knowledge to know how to respond to te reo Māori 
speaking children?  My journey along this pathway of discovery was fuelled by my experiences 
with my own bilingual children in the mainstream education system as I began to wonder how 
well-prepared mainstream teachers are to teach te reo Māori speaking children.  After all, just 
as the pārekereke needs to be prepared well to produce an abundance of food, learning 
environments need to be designed to produce culturally competent and responsive teachers who 
have the knowledge and understanding to teach te reo Māori speaking tamariki in meaningful 
and authentic ways. 
 
Te take me te whāinga o te rangahau - purpose and aim of the research 
The main question this research aims to answer is, how prepared are teachers to teach te reo 
Māori speaking tamariki in mainstream primary schools?   In order to develop an understanding 
of this question and topic, this thesis will examine the effectiveness of a Bachelor of Teaching 
(Primary) programme in relation to the bicultural development of mainstream primary school 
teachers.  Perspectives of how the ITE programme prepares mainstream primary teachers to 
teach te reo Māori speaking children will be sought through hui and interviewing a mix of 
lecturers and student teachers involved in a Bachelor of Teaching programme.  The purpose of 
the research is to provide an in-depth analysis of a Bachelor of Teaching (Primary) programme 
in relation to the inclusion of te reo Māori.  The research will inform recommendations and 
suggestions for ITE providers in relation to teacher preparation to teach te reo Māori speaking 
children in mainstream primary schools. 
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Te anga o te tuhinga nei – Framework of this thesis 
The structure of this thesis is based on Tātaiako: Cultural Competencies for Teachers of Māori 
Learners (Education Council Aotearoa New Zealand & Ministry of Education, 2011). Tātaiako 
is the result of a collaborative effort between the Ministry of Education, the New Zealand 
Teaching Council and, a reference group made up of iwi representatives, educators and 
academics.   Centred around the goal of “Māori achieving educational success as Māori”, 
Tātaiako was developed to support teachers across all education sectors, at all levels, to become 
more culturally competent and responsive to Māori learners (Education Council & Ministry of 
Education, 2011, Inside Cover).  Tātaiako recognises and acknowledges the significance of 
relationships, language and culture and, the potential positive impacts on well-being, belonging, 
identity and, educational outcomes.  This resource therefore signals a shift away from a deficit 
approach which has been a constant feature in education in Aotearoa New Zealand (Education 
Council Aotearoa New Zealand & Ministry of Education, 2011; Haemata Limited, 2010).   
 
 
Tātaiako is a framework consisting of five competencies which are, whanaungatanga, ako, 
tangata whenuatanga, manaakitanga, and wānanga, and it is in this order that this thesis is 
presented with the final chapter entitled, tātaiako.   The following discussion provides a 
rationale for the choice of thesis structure which must be explained to reinforce the messages 
integrated throughout the thesis.  Explanations of each competency and how they have been 
applied to this thesis will be included.   
 
 
My own philosophy and the theory applied to this research influenced the structure of this 
thesis.  After much consideration and reflection on why the traditional thesis structure 
considered at the beginning of my master’s journey did not seem to be the right fit for this 
research, I realised it was because there was no correlation between my own philosophy and 
the format more commonly used to organise a thesis.  The traditional format referred to here is 
more specifically in relation to the terminology used to head each chapter, for example, 
introduction, literature review, methodology, findings and conclusion.  Whilst this thesis 
includes each of the aforementioned elements, I realised I was seeking a more fluid and 
interconnected way of presenting my work.  My philosophy is grounded in te ao Māori through 
a holistic framework which consists of tikanga principles, namely, whanaungatanga 
(relationships), manaakitanga (respect), kotahitanga (unity) and rangatiratanga (chieftainship).  
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Once this level of consciousness had been reached, the waka (canoe) that would carry this 
research emerged.  This waka was already within the thesis, however, because it was restricted 
to a chapter entitled ‘Methodology’, its potential to be launched into the wider expanse of the 
thesis had yet to be realised.  Therefore, to remain true to my philosophy and the research topic, 
it seemed logical to maintain a kaupapa Māori approach throughout the entire thesis.   
 
 
The research topic itself was another influencing factor on choosing the final framework for 
this thesis.  As I attempted to reach a level of understanding about teacher preparedness to teach 
te reo Māori speaking children in mainstream primary schools, it was essential to consider how 
the kaupapa and key findings could be made more prominent. This is important not only for my 
own whānau but for generations to follow.  Presenting the thesis in a kaupapa Māori framework 
was therefore an effort to reinforce and elevate the message that language is one of the key 
factors in ensuring Māori tamariki have equal and equitable opportunities to enjoy and achieve 
success (Education Council Aotearoa New Zealand & Ministry of Education, 2011). 
 
 
Exploring and developing a deeper understanding of the concept rangahau was the final factor 
to influence the chosen structure for this thesis.  ‘Rangahau’ is commonly used as a translation 
of the word ‘research’ however, both words have roots in their corresponding cultures.   Dr 
Shireen Maged notes that, “If one views language as a carrier of culture, then the word research 
can be viewed as a carrier of western culture that reinforces and privileges a western ideology” 
(cited in Te Wānanga o Aotearoa, 2019, para.6).   In relation to rangahau Wheturangi Walsh-
Tapiata explains that, “Rangahau is grounded in a cultural perspective which is tikanga Māori 
and ahuatanga Māori. It is an indigenous perspective with different experiences, different 
truths” (cited in Te Wānanga o Aotearoa, 2019, para.10).   To reveal a deeper meaning of 
rangahau, it was necessary to explore the two words within the word rangahau.  Ranga derives 
from the word rangaranga which means to weave.  Hau has many meanings including, the wind, 
breath and the essence and energy of a person.  Therefore, rangahau means weaving together 
all the influences, stories, language and culture that the world brings your way.  It also refers to 
one’s inner strength and vitality that one possesses – what they have to offer.  It is how one can 
make sense of their world through their ways of knowing, being and doing.  This research is 
grounded in my own philosophy.  It is influenced by my experiences and my journey of cultural 
and language discovery.  Developing a deeper understanding of the word ‘rangahau’ removed 
all barriers to writing and breathed life into this thesis. 
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Tātaiako   
Whanaungatanga 
Within the context of education, whanaungatanga in practice is defined as an educator who 
“actively engages in respectful working relationships with Māori learners, parents and whānau, 
hapū, iwi and the Māori community” (Education Council Aotearoa New Zealand & Ministry of 
Education, 2011, p.6). Moorfield (2011) describes whanaungatanga as, “relationship, kinship, 
sense of family connection – a relationship through shared experiences and working together 
which provides people with a sense of belonging” (p.257). Tuhakaraina (2015) explored 
whanaungatanga through the process of reo huna (hidden language), which was the focus of an 
inspiring workshop with prominent tohunga (expert) and kuia (female elder) Dr Rose Pere in 
2012.  Tuhakaraina (2015) explains the importance of nurturing wairua (spiritual elements), 
acknowledging roles within the whānau, hapū (sub-tribe) and iwi (tribe) and, maintaining 
whānau and whakapapa (genealogy) links.  Tuhakaraina (2015) provides examples of how 
whanaungatanga could be reflected in early childhood education centres, such as, mihimihi 
(introductions) where tamariki and whānau have opportunities to share their whakapapa and 
whānau links.   
 
With these explanations in mind, whanaungatanga has been applied to the opening section of 
this thesis, traditionally known as the introduction.  This chapter introduces readers to the 
kaupapa and writer of the research, offers rationales and explanations for the research topic and 
thesis structure.  The aim is to forge a beginning relationship between the reader and writer, and 
between the reader and the kaupapa.  In my humble opinion, whanaungatanga is an essential 
aspect in all realms of life as it provides the foundation upon which relationships and learning 
can be nurtured.  In the context of this thesis, upoko tuatahi (chapter one) offers a platform upon 




Ako means  “to learn, study, instruct, teach, advise” (Moorfield, 2011, p.6).  There is no notion 
of hierarchy attached to the concept of ako as the roles of teacher and learner interchange and 
are reciprocal.  Experiences, ideas and knowledge are shared and recognised as a collective 
responsibility.  In the context of Tātaiako ako is where one “takes responsibility for their own 
learning and that of Māori learners” (Education Council of Aotearoa New Zealand & Ministry 
of Education, 2011, p.12).   
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As an educator, I am very aware that my learning journey is ongoing and during this research 
project I have traversed the paths between learner and teacher.  It is therefore appropriate that 
this section of the thesis explores the historical and contextual information surrounding the topic 
of this piece of research.  Upoko tuarua (chapter two), Ako, examines the research question in 
more depth and presents a discussion about teacher preparedness in Aotearoa New Zealand.  
The history of te reo Māori in education is examined.   The chapter also shares a discussion 
about indigenous identity markers. 
 
Tangata Whenuatanga 
Upoko tuatoru (chapter three) of this thesis is called Tangata Whenuatanga.  Education Council 
Aotearoa New Zealand and Ministry of Education (2011) explain that to demonstrate this 
competency, an educator “Affirms Māori learners as Māori - provides contexts for learning 
where the language, identity and culture (culture locatedness) of Māori learners and their 
whānau is affirmed” (p.10). To comprehend this competency and what it means in practice, one 
must understand tangata whenua.  This term literally means the people of the land and refers to 
the indigenous people of Aotearoa New Zealand. From a Māori perspective, whakapapa is 
integral to identity and a sense of well-being and belonging.  Williams (2012) extends on this 
by stating that “Whakapapa can be explained as ‘to move towards Papa’, Papa being the 
whenua, our earth mother, as she draw us in, and grounds us in ‘who we are’ and ‘what we stand 
for’ as part of the greater collective” (p.14).   It was therefore appropriate to explain the tikanga 
Māori principles underpinning the methodological approach of this research project in a section 
called tangata whenuatanga as it was this approach that kept me grounded.  It played a 
significant part in deciding which framework to apply to the thesis and reiterated Williams’ 
(2012) statement above. 
 
Manaakitanga 
Upoko tuawhā (chapter four) of this thesis, represents Manaakitanga.  Williams (2012) explains 
that manaakitanga is “derived from two principal words ‘mana’ meaning prestige, status, 
reputation, self-esteem, and aki – shorten version of ‘akiaki’ meaning to lift up, build upon, 
strengthen” (p.4).  Tātaiako states that manaakitanga is demonstrated by one who 
“Demonstrates integrity, sincerity and respect towards Māori beliefs, language and culture” 
(Education Council Aotearoa New Zealand & Ministry of Education, 2011, p.29).   Along a 
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similar vein Mead (2016) explains that manaakitanga is about “…nurturing relationships, 
looking after people, and being very careful about how others are treated” (p.31).   
 
Manaakitanga is a key aspect of my own philosophy and every attempt is made to ensure others 
are made to feel looked after.  Manaakitanga also features in the methodological approach 
applied to this research so it was therefore appropriate to apply this principle to represent the 
experiences and perspectives of the participants. It includes the key findings and themes which 
emerged from the hui and interviews with participants.  It is also another way to express my 
appreciation to those who took the time to participate in this research. 
 
Wānanga 
Upoko tuarima (chapter five) is entitled Wānanga.  Wānanga is steeped in whakapapa and can 
be traced back to Tāne Mahuta (guardian of the forest).  The well-known tauparapara (chant), 
Tēnei au (Appendix F) describes the journey Tāne undertook to the uppermost realms. Once 
there, Tāne was gifted three baskets of knowledge which were then instilled in his mother, 
Papatūānuku (earth mother) to eventually benefit and support their descendants.  Wānanga 
refers to places of learning and were traditionally places where tohunga passed on sacred 
knowledge and higher learning.  Wānanga as a place of learning has been transferred to a 
contemporary context and although the traditional higher learning concept is maintained,  they 
are now accessible to all rather than the the select few chosen to learn and preserve knowledge 
(Henry & Pene, 2001; Kia Eke Panuku, n.d; McDowell, 2017; Taonui, 2006; Te Taura Whiri i 
te reo Māori, 2008). 
 
Wānanga is also guided by Rongomātāne, the god of peace and Tūmatauenga, the god of man 
and war,  as it refers to discussing and sharing ideas, understandings and knowledge (Te Taura 
Whiri i te reo Māori, 2008).  It is in this sense that wānanga is applied in Tātaiako as it refers 
to one who “Participates with learners and communities in robust dialogue for the benefit of 
Māori learners’ achievement” (Education Council of Aotearoa New Zealand & Ministry of 
Education, 2011, p.4).  Upoko tuarima of the thesis therefore represents a place of learning and 






Upoko tuaono (chapter six) of this thesis is called Tātaiako.  The underpinning rationale for 
naming the concluding chapter, Tātaiako, can be found in the word itself.  ‘Tātai’ has several 
meanings including, a plan, to arrange, to adorn, and purpose (Moorfield, 2011).  As explained 
earlier in this chapter, ako means to teach and learn.   McDowell (2017) shares that Tātaiako is 
“...a framework/structure (tātai) for teaching and learning (ako) to happen where tātai means 
putting elements together in the right order and in the right place, and ako means to teach, to 
learn” (p.14).  To delve even deeper into the concept Tātaiako, I decided to explore the reo huna 
by examining the words, tā and tai.  In the dictionary, tā has a multitude of meanings including, 
the stern of a waka.  Tai refers to the sea, coast and tide (Moorfield, 2011).   
 
My interpretation of Tātaiako is influenced by the explanation provided by McDowell (2017) 
and the reo huna I was permitted to access.  The final chapter, Tātaiako is the stern (tā) of the 
waka that emerged at the beginning of my thesis writing journey.  This waka carried the kaupapa 
of the thesis and navigated the choppy expanse of Te Moana o Tuhi (the sea of the written 
word).  As the waka reached the sea coast (tai), there was a sense of completion as the different 
aspects of the thesis found their rightful place and were brought together in the concluding 
chapter (tātai) to provide a teaching and learning space (ako) where recommendations for future 
practice are also offered.   
 
 
The next chapter, Ako, deconstructs the question of this research and provides contextual and 
historical information about each part.  The discussion includes a personal account of 
indigenous identity.  The chapter is also inclusive of historical information about te reo Māori 














UPOKO TUARUA: AKO 
Upoko tuarua, Ako, examines the research topic in more depth by deconstructing the question, 
how prepared are teachers to teach te reo Māori speaking tamariki in mainstream primary 
schools?  The aim of this part of the thesis is to provide a teaching and learning space to 
understand the historical and contextual information surrounding the research topic.  Upoko 
tuarua is organised into three sections.  The first section delves into the kaupapa of indigenous 
identity and shares a personal narrative about how I define myself as tangata whenua.  Section 
two provides historical information about te reo Māori in education.  The third section provides 
a historical account of education to understand the development of teacher education for 
primary school teachers in Aotearoa New Zealand. 
 
Taku tangata whenuatanga – My indigeneity  
Before presenting a narrative about my own indigeneity, it is useful to explain the term, 
‘indigenous’.  This term originates from the Latin word, ‘indigena’ which means ‘native’. Using 
the word ‘indigenous’ in relation to people is a relatively recent concept and was more 
commonly used to refer to native animals and plants.  However, it is now used globally by 
organisations such as, The United Nations, as a generic term for groups of people associated 
with specific countries.  The use of the term in such a broad sense has, and continues to be, 
controversial and contested, especially by the very people to which this word has been applied 
as it is viewed as part of the hegemonic discourse dominating colonised countries.  Furthermore, 
it does not acknowledge the distinctiveness and uniqueness of each group of people (Niezen, 
2009; Peters & Mika, 2017; Stewart, 2017).   Using a generic term is rejected by many Native 
Americans as their tribal connections is a defining factor of their indigeneity (Stephenson & 
Young, 2017). Another example of this umbrella approach is the term ‘Māori’ which was used 
by the English to describe the indigenous people of Aotearoa New Zealand.  However, as 
Cunningham (2003) points out, this term was bestowed upon Māori without knowledge of its 
meaning or the implications of using this word.   Māori means ‘normal or ordinary’ so the 
implications were that the English were extraordianary or more superior than Māori (Moorfield, 
2011).   
 
Despite the implications of using the term ‘indigenous’, its use is beneficial to ensure the rights 
of indigenous peoples are acknowledged on an international scale.  These rights are recognised 
by the Human Rights Commission and consolidated further in the United Nations Declaration 
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on the Rights of Indigenous Peoples (UNDRIPs) (United Nations, 2008).  Furthermore, the 
distinctiveness of each group of people is acknowledged by The United Nations (n.d) who 
describe indigenous people as “inheritors and practitioners of unique cultures and ways of 
relating to people and the environment” (para.1).  Factors such as, history, knowledge, culture, 
language, rights and boundaries contribute to the definition and identification of one’s 
indigenous world.  It is these indigenous markers and influences that impact on the development 
of identity and, how one perceives and maintains, their own indigeneity.  Additionally, ways of 
knowing, being and doing are unique to one’s culture and family, and are influenced by 
experiences, values and beliefs (Nabobo-Baba, 2006).   The following discussion shares a 
personal narrative explaining my own indigenous identity markers.  It begins with whakapapa 
which has been used to explain my history.   Language is another factor which has and continues 
to define who I am as tangata whenua.  In keeping with the holistic nature of te ao Māori, 
knowledge, culture and rights are organically woven throughout the narrative. 
 
Whakapapa 
Whakapapa means to “place in layers”.  In the context of genealogy, it refers to the layering of 
ancestors to convey how one came to be (Moorfield, 2011; Taonui, 2015).  Reid and Robson 
note that “central to tangata whenua identity is whakapapa. Whakapapa is used to connect with 
or differentiate oneself from others” (cited in Te Huia, 2015, p.19).  The connections within 
whakapapa are to the whenua (land), whānau, hapū and iwi. Knowledge of history and 
whakapapa are essential to defining indigeneity as they provide context.  Having this contextual 
information means one can locate themselves historically and spiritually within their culture 
which therefore provides a sense of belonging and wellbeing (Te Huia, 2015).  
 
As tangata whenua, Aotearoa New Zealand is our tūrangawaewae, our place to stand as a right; 
whakapapa determines that right.  Our connections to our tūpuna (ancestors) and our land is 
communicated through our waiata (songs), our pepeha (tribal saying), our kōrero (stories), our 
carvings and, our whakapapa (Rau & Ritchie, 2011).  The following two examples demonstrate 
how whakapapa is expressed and how they define my indigenous world.  The first is a pepeha.  
The second is an oriori which is a genre of waiata, commonly defined as a lullaby or chant 







He uri ahau nō te waka Mataatua 
Ko Tūwatawata, ko Moerangi, ko 
Hiwarau ngā maunga 
Ko Whirinaki, ko Te Karaka ngā awa 
Ko Murumurunga, ko Waikotikoti, ko 
Roimata ngā marae, 
Ko Tūhoe, ko Ngāti Whare, ko Te 
Whakatōhea ngā iwi 
Ko Paia Taani tōku ingoa. 
I am a descendant of the Mataatua canoe 
Tūwatawata, Moerangi and Hiwarau are the 
mountains 
Whirinaki and Te Karaka are the rivers 
Waikotikoti, Murumurunga and Roimata are 
the marae 
Tūhoe, Ngāti Whare and Te Whakatōhea are 
the tribes 
My name is Paia Taani 
 
A pepeha is an expression of whakapapa as it “acts as a roadmap or signage to allow those who 
are able to read the maps an insight into a person’s whakapapa and places of belonging” (Ngaha, 
n.d, p.29). The above pepeha identifies me as a descendant of the waka, Mataatua.  It is my 
connection to my tūpuna who traversed Te Moana nui a Kiwa (the Pacific Ocean).  My tūpuna 
landed on the shores of Aotearoa and claimed different places through naming.  The stories tell 
me of their travels and deeds which provides a connection to different places.  For example, 
whilst on the Whakatāne River, the men of the Mataatua waka went ashore and left the women 
and children waiting on the canoe.  The canoe started drifting and Wairaka, who was the 
daughter of the canoe’s rangatira (chief) Toroa, led the people and waka to safety crying out as 
she did so, ‘Me whakatāne au i au (I shall act like a man) hence the name of the river.  My 
maunga (mountains), awa (rivers), marae (courtyard in front of the meeting house and the 
complex of buildings surrounding it) and iwi each hold a rich history and knowledge which 













Oriori: Ngā tamariki o te kohu (Nā Paia Taani) 
Tāpapa ana te tūkorehu  
Hei korowai mō Papatūānuku                                        
Hiki ake ka kitea te koroheke                                         
Maungapōhatu tū mai rā!   
   
Whakaangi i runga rā    
Tāhuri ki te pākohu o Toi  
Whakaawhitia te riu e ngā heinga o te iwi                     
Tūwatawata, Moerangi e!  
   
 
Whiria ana te wai e naki haere ana                                
Mauria atu te mana o ngā maunga   
Ki ngā uri o Wharepakau   
Hoki atu ki ngā pā o Toi 
   
Kaupeka atu ki te keokeonga o Hiwarau                      
E rere ana te wai o Te Karaka                                      
Tū mai rā a Roimata                 
Karanga mai Whakatōhea e!                
 
Hurihia, aro atu ki te Urewera                                     
Ki ngā wai e karekare ana  
Ka tau ki Te Maunga          
Ngā tamariki o te kohu e!   
The mist lies 
As a cloak for Papatūānuku  
She rises and the ancestor can be seen 
Maungapōhatu stands over yonder! 
 
She floats above 
Turning toward the valley of Toi 
The valley is embraced by the mountains of the 
tribe 
Tūwatawata and Moerangi! 
 
The gently flowing waters are woven together 
Carrying the prestige of the moungtains 
To the descendants of Wharepakau 
Urging them to return home 
 
She spreads out to the summit of Hiwarau 
To the flowing waters of Te Karaka 
To where Roimata stands 
Answering to the call of Whakatōhea! 
 
She turns, facing towards the Urewera, 
To the choppy waters, 
Settling on Te Maunga, 
The children of the mist! 
 
Oriori have been explored by many others with the consensus that this type of waiata has and 
is used as a pedagogical practice to pass on tribal stories and whakapapa (Hemara, 2000; 
McLean & Orbell, 2004; McRae & Jacob, 2011; Mihaka, 2015).   Hirini Melbourne’s (1998) 
story of Hinepūkohurangi (the Mist Maiden) inspired my composition of the above oriori as a 
way to pass on whakapapa to my own tamariki and wider whānau.  Melbourne’s book is a 
valuable resource which provides us with whakapapa and connections to our tūpuna and 
whenua.  The story tells how Hinepūkohurangi fell in love with Te Maunga, a comet whom the 
mist maiden saw every night.  She sang and called to him until he finally noticed and joined her 
on earth.  Te Maunga fell asleep and when he awoke, the sun had turned him to stone so he 
stayed with Hinepūkohurangi.  They had a son, Pōtiki, and from him descend the iwi, Ngāi 
Tūhoe.  
 
In the oriori, Hinepūkohurangi takes us on a journey starting from the tribal lands of Ngāi Tūhoe 
and the mountain, Maungapōhatu.  She travels to Te Whāiti-a-Toi, to the land of Ngāti Whare.  
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The second and third verses include some of the pepeha of my iwi, Ngāti Whare.  
Hinepūkohurangi then takes us to my grandmother’s home, to Whakatōhea, and it is in the 
fourth verse that the pepeha of our hapū, Te Upokorehe can be seen.  Hinepūkohurangi then 
turns back to Te Urewera, to Te Maunga, to once again settle and it is here that Ngāi Tūhoe get 
their name, ngā tamariki o te kohu (the children of the mist). 
 
The two themes evident in the pepeha and oriori are, the strong connections to significant land 
marks and language.  Our whakapapa is embedded in the landscape so connecting to the land 
is one way indigenous people define their world; a view shared across indigenous peoples. For 
example, Ray (1996) writes about Canada’s indigenous people, how their land defines who they 
are and,  how “the land was their history book” (p.1).    One of the participants in a video file 
by Stephenson and Young (2017) notes “To be indigenous is to have an intimate and 
interconnected relationship to a homeland” (0.38-0.45) while another stated “Land is tied to 
every aspect of who we are” (0.48-0.51).  Like many indigenous peoples, tangata whenua have 
a strong oral tradition where whakapapa, knowledge, stories, history and, cultural values and 
beliefs, were intergenerationally transmitted (Nabobo-Bada, 2006; Rau & Ritchie, 2011).  It is 
therefore essential to continue this practice to not only keep our culture and language alive, but 
to also ensure the next generation have knowledge of whakapapa to assert their rights as tangata 
whenua.   
 
The second theme is the language in which the pepeha and oriori are written, that is, te reo 
Māori.  The next part of this narrative focuses on language as an identity marker and how 
learning my language has contributed to the definition of my indigenous world. 
 
 
Te reo Māori  
During the Waitangi Tribunal hearing for the Māori Language claim in 1985, Sir James Hēnare 
highlighted the connection between te reo Māori and culture by stating, “‘Ko te reo te mauri o 
te mana Māori’ - the language is the life force of mana Māori” (cited in Higgins & Keane, 2013, 
para.1).  The message is clear; language and culture are interlinked and without our language, 
who are we?  Although there are many other factors to determine indigeneity, there is a 
consensus among many that knowledge of one’s language enhances a sense of belonging to 
one’s culture.  However, historical accounts show how our language suffered, despite the 
guaranteed protection under article two of Te Tiriti o Waitangi.   This demise was a result of 
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the colonial agenda to assimilate tangata whenua into the more ‘civilised’ language and culture 
of the colonisers. This is a history shared amongst indigenous peoples around the world.  
Nabobo-Bada (2006) articulates this well, “In Fiji, history, education and language were 
‘spaces’ that belonged to indigenous peoples but that were ‘occupied’ by others” (p.19).   The 
impact of colonisation is still felt today however, actively participating in the revitalisation of 
our language is one way to reclaim our indigenous spaces and support the process of 
decolonisation (Hokowhitu, 2004; Laenui, 2000; May, 2004; Network Waitangi, 2018; Rau & 
Ritchie, 2011; Te Huia, 2015; Walker, 2004).  
 
My own te reo Māori journey shared in upoko tuatahi, aligns with the perspective that te reo 
Māori is an identity marker (Te Huia, 2015). Upon reflection I have come to realise that my 
language was the missing link to my culture and identity.  Not being able to speak te reo Māori 
felt like I was in a limbo and did not quite fit in either a Māori or Pākehā (New Zealander of 
European descent) world.  The more I learn my language the more connected I feel to my 
culture. This connectedness has enhanced my sense of belonging and confidence to engage in 
both worlds as Māori, a perspective shared by the participants in Te Huia’s (2015) research.  
Ngaha’s (n.d) study on Māori language and identity also found that although not the only factor, 
language played a signficant part in people’s definition of who they are as Māori.  Ngaha (n.d) 
explains that “Te reo is seen as imperative to the ways in which we define ourselves, particularly 
through the recitation of tātai or whakapapa, our pepeha and whakataukī” (p.31).  The 
connections between language and culture are undeniable as it is through language that culture 
is kept alive.   
  
As previously noted, pepeha and oriori are examples of Māori pedagogical practices to pass on 
whakapapa, knowledge and history to the next generation.  The fact that they are in te reo Māori 
means that they are also pedagogical practices for the intergenerational transmission of 
language.  Rau and Ritchie (2011) discuss the power of language as a way to transfer and 
nurture culture, values, beliefs and knowledge, 
 
the central importance of te reo (the Māori language) as the source and 
mechanism for reflecting and transmitting tikanga. Valued and gifted 
from one generation to the next, te reo imprints Te Ao Māori 
philosophy, weaving values and beliefs through metaphors, proverbs 
and traditional stories (whakatauki, whakatauākī, pūrākau, pakiwaitara 
and kōrero). Te reo is therefore critical to shaping Māori ways of 




The tika or right ways alluded to here can be viewed as a reference to our rights to our language. 
Te reo Māori is an official language of Aotearoa and protected under Te Tiriti o Waitangi 
(Network Waitangi, 2018; Rau & Ritchie, 2011). Furthermore, recognition of the centrality of 
language to indigenous peoples is expressed throughout the UNDRIP articles. Article thirteen 
acknowledges the right to language and the importance of intergenerational transmission which 
ensures the survival of the language and culture and, therefore the identity of indigenous 
peoples (United Nations, 2008).    
 
Defining and explaining one’s own indigenous world requires reflection and consideration and 
cannot be confined to one factor; one cannot help but discuss other factors.  This process is 
reflective of my tangata whenuatanga as our world is holistic and interlinked.  The purpose of 
this narrative is to provide an insight into how I define my indigenous world which includes, 
culture, language, history and rights.  All these factors define my indigenous world with 
whakapapa and language playing a major part in defining who I am as tangata whenua as they 
are my links to my tūpuna, history, knowledge and land.  Both are taonga (treasures) and mine 
by right.   The next part of this chapter examines the history of te reo Māori within the context 
of education. 
 
Te reo Māori in education 
Learning for Māori begins in the womb and continues within the contexts of whānau, hapū and 
iwi.  Traditional pedagogical practices were collaborative and included intergenerational 
transmission of te reo Māori, tikanga Māori and knowledge.  Tohunga in different fields were 
charged with passing on tribal and whakapapa knowledge.  Whare wānanga (places of learning) 
were reserved for descendants of rangatira.  Talents and skills were often noticed early in life 
and children were taught accordingly.  Thus, children’s well-being and education was a 
collaborative effort and involved preparing tamariki to participate in whānau and tribal life 
including, being prepared to teach the next generation (Calman, 2012; Edwards, Lambert & 
Tauroa, 2007; Hemara, 2000; Mead, 2012; Moorfield & Johnston, 2004; Nepe, 1991; Walker, 
2016).   
 
Upon arrival to this land, settlers immersed themselves into the lives of those already here, 
learning the language and customs of tangata whenua.  There seemed to be a reciprocal 
relationship between the newcomers and tangata whenua with the sharing of resources, culture 
and language.  In 1840, a partnership between the two peoples was captured in the founding 
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document of this country, Te Tiriti o Waitangi.  Māori were under the impression that their 
sovereignty would remain intact and the treaty would be a continuation of The Declaration of 
Independence signed five years earlier.  Furthermore, that their land, language and customs 
would be protected under Te Tiriti o Waitangi.  However, due to issues with the translation of 
the document, and,  some would argue, deliberate misinterpretations, Māori perspectives of 
land ownership and taonga was not taken into account until over one hundred years later (Durie, 
2001; Hayward, 2004; Human Rights Commission, 2018; Ministry of Education, 2009b; 
Ministry of Education, 2013a & b; Network Waitangi, 2018; Smith, 2015; Walker, 2004).  
 
By the early 19th century te reo Māori continued to be the dominant language in Aotearoa.  
Nevertheless, by the 1850s, with an increased settler population and the onset of colonisation, 
te reo Māori became a minority language.  The perception at the time was that the English 
language was the way forward and education proved to be a very effective assimilation tool.  
European style education in this country was established by the missionaries with clear 
evidence of a policy of civilisation and assimilation.  This continued with the establishment of 
state schooling in 1867.  The policy was that te reo Māori was to be replaced with English; a 
policy that was enforced in many circumstances by physical punishment.  Many Māori parents 
conformed to the dominant discourses of the time and this, along with social and political 
changes such as urbanisation and World War II in the first half of the 20th century, disrupted 
the intergenerational transmission of te reo Māori. Te reo Māori was now in a critical state with 
the number of speakers declining at a rapid rate (Durie, 2001; Hokowhitu, 2004; Human Rights 
Commission, 2018; Network Waitangi, 2018; Walker, 2004).  
 
The educational gap between Māori and Pākehā children was recognised by the government in 
the 1950-60s and consequently became a topic of research and reports.  One example is The 
Hunn Report of 1961 which promoted integration rather than assimilation. This report sparked 
further research into education for Māori however, rather than acknowledge the fact that the 
education system was failing Māori, a deficit approach was taken.  The view was that Māori 
were failing due to individual and cultural deficiencies.  The government’s response to the 
recommendations of the reports was to implement taha Māori (Māori perspectives) programmes 
in schools.  However, whilst these programmes signified a shift in attitudes and a positive move 
towards biculturalism, they were tokenistic in nature and no real value was placed on them. 
Consequently, Māori continued to fail in an education system which had been designed to 
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maintain and promote the dominant discourse (Bishop & Glynn, 1999; Hokowhitu, 2004; Ka’ai, 
2004; Walker, 2016). 
 
In the 1970s Māori began to reassert tino rangatiratanga (self-autonomy and independence) 
with the establishment of Māori led initiatives.  The aim was to revitalise te reo Māori and 
restore the language and culture to a healthy state.  In 1972 a petition was presented to 
parliament to promote te reo Māori. Thus, te reo Māori started to become more visible at a 
national level starting with Māori language day and extending to Te Wiki o te Reo Māori/Māori 
Language Week in 1975.   In the context of education, te reo Māori was included in primary 
and secondary schools and language revitalisation occurred through the establishment of 
kōhanga reo (language nests) followed by kura kaupapa Māori (Māori language immersion 
schools) (Harris, 2004; Hokowhitu, 2004; Ka’ai, 2004; Lee, 2005; Ministry for Culture & 
Heritage, 2017; Ministry of Education, 2009b; Ministry of Education, 2013a & b; Moorfield & 
Johnston, 2004; Rau & Ritchie, 2011; Sadler, 2012; Smith, 2003; Te Puni Kōkiri, 2008).   
 
A claim taken to the Waitangi Tribunal in 1985 marked a critical turning point for te reo Māori.  
The tribunal’s report noted that “The claimants have said to us that the Crown has failed to 
protect the Maori language (te reo Maori) and that this is a breach of the promise made in the 
Treaty of Waitangi” (Waitangi Tribunal, 1989, p.1). This resulted in the Māori Language Act 
1987 which recognised te reo Māori as an official language of Aotearoa New Zealand.  The act 
also had an impact on other areas such as, broadcasting. Te Taura Whiri i te Reo Māori/The 
Māori Language Commission was established to oversee the growth and progress of te reo 
Māori (Benton, 2015; Harris, 2004; Human Rights Commission, 2018; Ka’ai, 2004; Ministry 
of Education, 2009b).   
 
Despite these positive changes to restore te reo Māori, education for Māori continued to be an 
area of concern as there were still significant gaps between Māori and Pākehā achievement 
rates.  The Ministry of Education developed strategies as part of their commitment to Māori 
education.  The strategies have a shared vision of ensuring Māori students enjoy and achieve 
education success as Māori.  The impacts of language and culture on identity are emphasised 





The first Māori education strategy was initiated in 1999 and continued with the launch of Ka 
Hikitia – Managing for Success (Ministry of Education, 2008).  This document was the first 
phase of the Māori education strategy.  The second phase was launched in 2013 with Ka Hikitia 
– Accelerating Success (Ministry of Education, 2013a).  In the same year, Tau Mai te Reo: The 
Māori Language Strategy in Education was released as part of the Crown’s commitment “to 
actively protect the Māori language as a taonga guaranteed under the Treaty of Waitangi” 
(Ministry of Education, 2013b, p.4).  These strategies signalled a shift from the deficit model 
of the previous century as there was the recognition that educational change for Māori is a 
collective responsibility and requires a collaborative approach. 
 
The 1987 Māori Language Act was replaced in 2016 with the purpose of affirming the 
indigenous and official status of te reo Māori and the recognition of the language as a taonga. 
Furthermore, the government took a more concrete position in relation to supporting the 
revitalisation of te reo Māori.  Authority and leadership were returned to Māori through the 
establishment of Te Mātāwai who work on behalf of iwi (Te Puni Kōkiri, 2014; The Māori 
Language Act 2016). The objective is that te reo Māori will be more visible in mainstream 
settings through recognition and increased support at a government level (Benton, 2015). 
 
The health of te reo Māori is stable but still in a vulnerable state.  The 2013 census shows that 
the number of Māori being able to speak te reo Māori has declined and the more proficient 
speakers are in the fifty-five and above age bracket (Benton, 2015; Stats NZ, 2014b; Te Puni 
Kōkiri, 2019).  Therefore, there is still the need to advocate for and promote the language to 
sustain it for generations to follow. The crown is working in partnership with Te Mātāwai and 
both have developed new te reo Māori strategies, Te Maihi Māori and Te Maihi Karauna (Te 
Mātāwai, 2017; Te Puni Kōkiri, 2019).  The new strategies underpin recent initiatives to realise 
the vision of Ka Hikitia and Tau Mai te Reo (Ministry of Education, 2013a & 2013b). 
Furthermore, there is now a long-term goal of making Aotearoa New Zealand a bilingual nation.  
Education is a powerful game changer and the history of te reo Māori provides evidence of the 
impacts the schooling system in this country has had on the language.  One of the first steps to 
a bilingual nation is Te Ahu o te Reo Māori, a government funded programme designed to 
support those working in the education sector in their learning and delivery of te reo Māori.  
The goal is to make te reo Māori more visible and authentic in all schools by 2025 (De Lorean, 
2018; Ministry of Education, n.d).    
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Although the focus areas differ, the strategies and initiatives share a common vision of language 
revitalisation.   The journey of te reo Māori has been one of turmoil and full of high and low 
points.  Education has played a significant part in the health and status of te reo Māori and will 
continue to be employed to restore the language to a healthy state.  The discussion now turns 
to teacher education in Aotearoa New Zealand to understand the contexts in which ITE has 
developed. 
 
Teacher education in Aotearoa New Zealand 
The educational landscape in this country has changed dramatically over the years.  The 
political, social, cultural and economic contexts in which Western style education was 
established and developed must be considered to understand the current teacher education 
situation (Alcorn, 2014; Cameron & Baker, 2004; Ell, 2011; Ell & Grudnoff, 2013).  The arrival 
of the missionaries to Aotearoa New Zealand signalled the beginning of an education system 
based on European and religious ideologies. Walker (2016) argues that “The Anglican 
missionaries who arrived in New Zealand in 1814 were the advance party of cultural invasion. 
Their mission of converting Māori from ‘barbarism to civilisation’ was predicated on notions 
of racial and cultural superiority” (p.20).   Samuel Marsden opened the first Māori school in 
Australia in 1813 and endorsed the adoption of a similar model in New Zealand.  Under 
Marsden’s supervision the first mission school in New Zealand was established by Thomas 
Kendall in the Bay of Islands in 1816.  Teachers in the mission schools were responsible for 
‘civilising the natives’ and although teaching was initially delivered in te reo Māori, this was 
merely a tool for religious instruction.  Many Māori families sent their children to the mission 
schools as they could see the potential social, economic and educational benefits a Pākehā 
education could offer their children (Bishop & Glynn, 1999; Calman, 2012; Hokowhitu, 2004; 
Ka’ai, 2004; Lee & Lee, 1995; Walker, 2004; Walker, 2016). 
 
The curriculum in the mission schools consisted mainly of reading, writing and scriptures 
through rote learning.   Although there did not appear to be any formal teacher education 
programmes in place for teachers in the mission schools, Yeigh and Lynch (2017) note that,  
the idea of initial, pre-service training for teachers developed from 
teacher training programs that began during the early 19th century as 
on-the-job training regimes, where pre-service training focused on 
teaching skills that were mastered primarily through practical 




Senior students were apprenticed as pupil teachers, a system which continued until 1926. 
Teachers would have had to support and follow the curriculum and learning styles put in place 
by the missionaries who were “Guided by righteous intent…with the goal of replacing Māori 
cultural institutions with ‘civilised’ European faculties” (Hokowhitu, 2004, p.191). The ‘on the 
job’ training approach reflected the political and economic environment of the time and was a 
practical and cost-effective way to ensure teaching roles were filled.   The absence of more 
formal teacher training mirrored the perspectives of education and child development of earlier 
times.  Educationalists during this era viewed children as passive learners and the teacher’s role 
was to transmit knowledge to the student.  Traditional mainstream pedagogical practices were 
restrictive, individualistic and focused more on outcomes rather than the learning process itself.  
Furthermore, the type of knowledge taught in schools was pre-determined and often reflective 
of the dominant culture (Bishop & Glynn, 1999; Bolstad & Gilbert, 2012; O’Hare, 2012; 
Pollock, 2012; Scardamalia & Bereiter, 2006; Snook, 1999; Yeigh & Lynch, 2017). 
 
Despite the guarantees of equality and partnership documented in Te Tiriti o Waitangi in 1840, 
Governor Grey’s Education Ordinance 1847 cemented the assimilative nature of the mission 
schools’ curriculum.  The policy’s mandate was that the mission schools continued religious 
teachings but, they were to be taught in English.  Furthermore, Māori were restricted to 
domestic and manual labour training.  This approach was another way to assert cultural 
superiority by keeping Māori in the lower paid and therefore lower classes of society.  The 
Education Ordinance 1847 also meant government control of the schools as inspectors 
monitored the implementation of the policy (Calman, 2012; Hokowhitu, 2004; Ka’ai, 2004; Lee 
& Lee, 1995; Walker, 2004; Walker, 2016). 
 
The Native Schools Acts of 1858 and 1867 were a continuation of the government’s 
assimilation policy.  The 1858 Act continued to be based on the Education Ordinance 1847 
however, it went a step further to isolate Māori children from their families and therefore, 
accelerate the assimilation process.  Under this policy, Māori students were required to board 
at the schools.  During this time, despite the directive of the Education Ordinance, te reo Māori 
continued to be the language of instruction in schools as using English only was proving to be 
more difficult than initially anticipated.  Control of the schooling system remained with the 
government but was transferred to the Native Department who were charged with enforcing the 
Native Schools Act 1867.  This policy built on its predecessor and established native schools 
in Māori communities.  Māori were required to provide the land, assist with building costs and 
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teacher salaries.  The curriculum was controlled by the Native Department and inspectors 
instructed teachers on what and how to deliver the programmes (Calman, 2012; Hokowhitu, 
2004; Lee & Lee, 1995; Walker, 2004; Walker, 2016). 
 
In 1879, governance of the Native Schools was placed under the authority of the Education 
Department.  The Native School Code was written in 1880 by the Inspector of Native Schools.  
The code reinforced the government’s assimilation policy and whilst teachers were required to 
know some te reo Māori, the English language and culture was to be prioritised and eventually 
be the only language in the schools (Hokowhitu, 2004; Walker, 2004).  The Native School 
system was the beginning of state education and another step in the progression towards 
colonisation and assimilation.  Hokowhitu (2004) argues that, 
 
The initial State schools proved instrumental in fragmenting Māori 
because they worked entirely within Western educational frameworks, 
complete with built-in set of values and assumptions that cut through 
the social fabric of Māori society, and teachers who were instructed to 
be role models of a more civilised way of life (p.193). 
 
Most teachers in this era did not receive formal training.  The on the job approach continued to 
be the main method of teacher training. Government inspectors continued to monitor the 
schools and teachers were required to implement the Native Schools Act and Code (Calman, 
2012; Pollock, 2012; Walker, 2016). 
 
The 1877 Education Act made schooling compulsory for Pākehā children aged 7-13 and public 
schools were established.  Māori could opt to send their children to primary school however 
this was not made compulsory until 1894.   The Native Schools system remained in place and 
both Māori and Pākehā could choose to attend either a native school or a public school however, 
both continued to offer a limited curriculum to Māori children as per the assimilation policies.   
At this time, teacher training was formalised with the establishment of teacher training schools.  
Dunedin led the way in 1876 and by 1881 there were schools in Christchurch, Wellington and 
Auckland.  However, the Wellington and Auckland schools closed as a result of the economic 
depression of 1887 (Ministry for Culture & Heritage, 2018; Pollock, 2012; Swarbrick, 2012).  
 
The formalisation of teacher education signalled a change in perceptions of teaching as a 
profession.  Nevertheless, with the Native Schools system still operating under a policy 
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designed to ‘Europeanise’ Māori children, it can be assumed that teacher training programmes 
aligned with government policies.  Māori language and culture would have most certainly been 
excluded from the training programmes.  The teachers were Pākehā and could speak little to no 
reo Māori.  Māori were employed as junior assistants to assist the teachers to transition children 
into the school programme.  It wasn’t until 1939 that Māori were provided access to the teaching 
profession through the government’s Māori quota scheme and they were able to implement 
some Māori content into the school programme. However, apart from te reo Māori being used 
as a transition tool into Pākehā culture and the content implemented by the newly trained Māori 
teachers, te reo Māori and tikanga Māori did not feature in the tertiary education system until 
1952 after years of campaigning by Māori leaders such as, Apirana Ngata (Kendrick, 2010; 
Walker, 2016).    
 
A name change at the beginning of the 20th century reflected the progression of teaching as a 
profession; teacher training schools were now known as training colleges.  Dunedin and 
Christchurch colleges were still operating and benefited from an increase in funding whilst 
colleges in Auckland and Wellington opened in 1906.  Student teachers received government 
assistance through grants and college fees were paid by the state.  This remained steady until 
another economic depression struck in the 1930s and by 1934 all four colleges were closed. 
However, the cessation period was temporary and in 1936, all colleges were re-opened.  The 
demand for trained teachers grew and in response, additional colleges were established with the 
number of colleges in New Zealand reaching nine by 1964 (Pollock, 2012; Swarbrick, 2012).  
 
The teacher training colleges were specialist schools governed by local education boards 
however, major decisions were made by the Department of Education.  Whilst teacher trainees 
were required to study some university papers, the colleges were largely responsible for 
preparing teacher trainees for the classroom.   The colleges gained autonomy in the 1960s with 
college councils now in governance, albeit with limited control as authority remained with the 
Department of Education.  Enrolments were steady until the 1980s when several factors such 
as, a surplus of qualified teachers in comparison to available teaching positions, influenced 
student intakes and some colleges consequently closed (Alcorn, 2013; Alcorn, 2014; Alcorn, 





Structural reforms resulting from reports and recommendations have impacted significantly on 
teacher education.  Lee and Lee (2001) argue that “teacher education in New Zealand during 
the period 1920-1980 was characterised by constant debate over the content, location, and 
control of teacher education programmes” (p.83).   The 1970s was a significant time of change 
as marginalised groups started campaigning for the right to be heard and seen in the education 
sector.   There was a move towards biculturalism, te reo Māori was made an official language 
and Māori Studies was included in all colleges of education (Alcorn, 2014; Ka’ai, 2004; 
Walker, 2016).  During the years leading up to the late 1980s, the lion’s share of teacher trainees 
were enrolled in the colleges.  Primary school teachers were trained over a three-year period 
resulting in a Diploma of Teaching with the option of attending university for an additional year 
to gain a Bachelor of Education. A change in government policy in 1989 and 1990 placed 
colleges of education on par with universities in relation to funding and degree qualifications.  
It also sparked a series of merges between the colleges and universities.  By 2007 all colleges 
of education had merged with their associated university (Alcorn, 2013; Cameron & Baker, 
2004; Pollock, 2012). 
 
Control of the education system continued to be a topic of debate and significant changes were 
brought in with a change of government in 1989.  Under a Labour led cabinet, the Department 
of Education was replaced with the Ministry of Education and several new agencies were 
established to monitor and regulate the teaching profession.  Colleges of education became 
independent however, this proved challenging with the extra pressures of increased fees, 
reduced government funding and student numbers.  In addition, the teacher education market 
became competitive in the 1990s as other institutions were able to provide approved teacher 
education programmes (Alcorn, 2014; Ell, 2011).  There is now a plethora of initial teacher 
education providers to choose from with a range of pathways for students to follow.  The 
Teaching Council of Aotearoa New Zealand website currently lists twenty-five providers 
offering qualifications for teachers in each education sector as well as options for Māori and 
Pasifika focused qualifications (Teaching Council of Aotearoa New Zealand, n.da).   
 
The debate over content can be contributed to what constitutes quality teaching and what should 
be included in teacher education programmes.  Educational history clearly shows the content 
deemed worthy of passing onto children aligned with the assimilation agendas of the 
missionaries and colonisers.  Consequently, the education system has not worked well for many 
Māori students.  In Aotearoa New Zealand quality teaching is now mandated by the Ministry 
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of Education and The Teaching Council of Aotearoa New Zealand through curricula and a 
professional code and standards which “provide a window to what a quality teacher in New 
Zealand needs to understand, know, and do, particularly in terms of education’s obligations 
under the Treaty of Waitangi” (Ell & Grudnoff, 2013, p.76).  The onus is therefore on ITE 
providers, the government and the Teaching Council, to seek input from hapū, iwi and 
stakeholders in order to prepare capable, confident, ethical bicultural teachers who are 
committed to high quality and effective teaching (Alton-Lee, 2003; Ell, 2011; Ell & Gudnoff, 
2013; Jenkin, 2016; Wise, 2017; Yeigh & Lynch, 2017). 
 
In the 21st century, the education system continues to be shaped and transformed by the social, 
cultural, economic and political landscape of this country.   The Teaching Council of Aotearoa 
New Zealand is the regulatory body of teacher education and have recently released new 
requirements for ITE providers. These requirements were developed and informed by research 
and consultation.  The Teaching Council have taken a more future-focused approach and 
recognise that in this country it is essential that, 
 
Our future teacher education and preparation system will be 
strengthened so that all new teachers are committed to Te Tiriti o 
Waitangi and to Māori learners achieving as Māori, and can give effect 
to realising and supporting Māori educational goals. This recognises the 
duality of our education system and that our children and young people 
can learn through the medium of English or Māori (Education Council 
of Aotearoa New Zealand, n.d, p.2). 
 
These requirements advocate for more robust ITE programmes to better support and prepare 
graduates to meet Our Code, Our Standards and their obligations to uphold Te Tiriti o Waitangi 
(Education Council of Aotearoa New Zealand, 2017). 
 
This chapter deconstructed the research question to understand the topic in more depth. The 
discussion included historical and contextual information about te reo Māori in education and 
teacher education in Aotearoa New Zealand.  Indigenous identity markers were discussed 
through the sharing of a personal narrative.  The next chapter of this thesis presents the kaupapa 





UPOKO TUATORU: TANGATA WHENUATANGA 
Upoko tuatoru, Tangata Whenuatanga, presents a space to discuss and explain the kaupapa 
Māori approach applied throughout this research journey to explore the question, how prepared 
are teachers to teach our reo Māori speaking tamariki in mainstream primary schools?   The 
format of the chapter is based on the structure of a pepeha.  As a reflection of whakapapa, this 
format has been chosen as it is important to understand how this rangahau journey came to be.   
Figure 1 offers a visual representation of how the chapter will be presented. 
Figure 1: Whakapapa of Whakaritea te Pārekereke rangahau. 
 
The chapter begins with a discussion of mātauranga Māori which is the epistemological 
foundation of this research.  Epistemology refers to knowledge theory that is, ways of knowing 
and explains where our knowledge comes from (Chilisa & Kawulich, 2012; Guba & Lincoln, 
1994; Seuffert, 1997).  Mātauranga Māori underpins the paradigms within which this research 
is positioned.  There are various definitions of paradigms however, a common explanation is 
that a paradigm is a model or framework which is informed by the researcher’s own philosophy 
world views (ontology), ways of knowing (epistemology) and, values and beliefs (axiology).  
Schwandt explains that, “A paradigm is a shared world view that represents the beliefs and 
values in a discipline and that guides how problems are solved” (cited in Chilisa & Kawulich, 
2012, p.1).  Mukherji and Albon (2018) note that the paradigm determines how the research 
will be carried out.   In the world of research, there are different paradigmatic models which 
certain disciplines gravitate towards.  For example, in the realm of science research, a positivist 
















In the discipline of social research, an interpretative approach is more appropriate as knowledge 
is subjective and dependent on context.   Indigenous paradigms are grounded in indigenous 
belief, value and knowledge systems.  There are similarities between interpretative and 
indigenous paradigms in that both recognise there are multiple truths and realities and, 
methodologies and methods are people and relationship focused. This research draws on 
indigenous, interpretative paradigms which provide the framework and background for the 
theory associated with this study which is, kaupapa Māori.  Kaupapa Māori is grounded in 
mātauranga Māori and framed by indigenous and interpretative paradigms.    The development 
of kaupapa Māori will be discussed to understand the contexts within which it re-emerged.  The 
contemporary contexts in which kauapa Māori has been applied will also be examined (Chilisa 
& Kawulich, 2012; Cram, 2001; Hughes, 2001; Mukherji & Albon, 2018).   
 
The epistemology, paradigms and theoretical perspectives inform the methodologies and 
methods employed throughout the research.  Chilisa and Kawulich (2012) explain that “The 
methodology summarizes the research process, that is, how the research will proceed” (p.3).  
The methodological approach applied to this research is an integrated model I have taken the 
liberty of naming, Te Tuamaka.  This model is underpinned by an indigenous paradigm and 
informed by kaupapa Māori theory.  It draws upon several sources and consists of six principles 
which will be explained in this chapter. To justify and validate this model a dialogue about 
tikanga Māori as methodology will precede the discussion about Te Tuamaka.  Qualitative 
research is underpinned by an interpretative paradigm and aligns with kaupapa Māori 
approaches. Thus, connections will be made to this methodological approach (Hughes, 2001; 
Mukherji & Albon, 2018). 
 
Methods are the methodology in action as they are the ways in which information is gathered 
for the research (Chilisa & Kawulich, 2012).  The methods applied in this research include, hui 
and interviewing, which will be discussed in this chapter.  Research such as this is not possible 
without people and the discussion is therefore inclusive of participant recruitment and the 
ethical considerations taken for this research. 
 
Connections will be made to Western constructs however, like many others, this was something 
I struggled with as I strived to maintain a Māori-centric approach.  The well-known words of 




E tipu, e rea, mo nga ra o tou ao, ko to ringa ki nga rakau a te Pakeha 
hei ora mo te tinana, ko to ngakau ki nga taonga a o tipuna Maori hei 
tikitiki mo to mahuna, a ko to wairua ki to Atua, nana nei nga mea katoa. 
(Thrive in the days destined for you, your hand to the tools of the 
Pākehā to provide physical sustenance, your heart to the treasures of 
your ancestors to adorn your head, your soul to God to whom all things 
belong) (cited in Higgins & Meredith, 2011). 
 
With this whakataukī in mind, I made the conscious decision to include Western theories in this 
chapter for the following reasons.  Firstly, it was necessary to acknowledge my dual heritage 
of Māori and Pākehā.  To dismiss one heritage is to deny the existence of a whole set of 
ancestors, history and culture; both heritages contribute to my identity.  Secondly, my 
educational background means there is an existing knowledge bank of both Māori and Western 
frameworks and theories.  It proved impossible to avoid seeing the connections and how each 
complemented each other.  Thirdly, it was useful to explore the word ‘theory’.  Derived from 
the Greek term, ‘theoria’, theory is a pathway to deeper understanding and making sense of 
things (Beyer, 2001).  Theory is more commonly connected to Western schools of thought and 
have largely been detrimental to indigenous groups, for example, the deficit approach discussed 
in upoko tuarua in relation to education for Māori (Pihama, 2010; Skerrett, 2018).   Finally, 
Cunningham notes that “A Māori-centred approach employs both Māori and non-Māori 
methods and contemporary research and analytical tools” (cited in Moyle, 2014, p.30). This 
quote sealed the deal and consequently, this chapter is inclusive of Western theories and 
frameworks (ngā rākau a te Pākehā - tools of the Pākehā) and reflective of the foundations upon 
which kaupapa Māori and this thesis are grounded (ngā taonga a ō tīpuna Māori – treasures of 
your Māori ancestors).   
  
Mātauranga Māori 
Mātauranga Māori means Māori knowledges and encompasses past, present and future 
knowledge, beliefs, values and attitudes.   Edwards (2012) explains that mātauranga 
(knowledge) “includes not only knowing, but also how it is known – including how Māori 
explain, understand, and develop phenomena and reality.  In this sense, mātauranga Māori can 
be described as Māori epistemologies” (p.42).  Mātauranga Māori has evolved and adapted 
throughout the years to include new knowledges, changes and to meet peoples’ needs (Doherty, 




Māori Marsden emphasises the differences between mātauranga and mōhio (knowing), “for 
knowledge belongs in the head and knowing belongs in the heart” (cited in Royal, 2003, p.79).    
Understanding knowledge is a journey and is reflected in the whakapapa or history of 
mātauranga Māori which can be traced back to Tāne.  As explained in upoko tuatahi, this 
journey is expressed in the tauparapara, Tēnei au (Appendix F).  Sadler (2012) discusses 
whakapapa as an “analytical tool” (p.91).  This approach has been applied throughout this 
thesis, for example, Figure 1 and the discussion presented in upoko tuarua about indigenous 
identity markers.  In this light, whakapapa is a knowledge theory or epistemology because it is 
how Māori explain and understand how and where we are positioned in terms of whānau, hapū 
and iwi.  Whakapapa is a knowledge tradition because it transmits knowledge and information 
to following generations and is inclusive of the past, present and future.  It is upon this 
indigenous epistemological foundation that the following paradigms are grounded (Calman, 
2012; Hemara, 2000; Hunkin, 2012; Pihama, 2010; Sadler, 2012; Smith, 2015). 
 
 
Ngā anga – Paradigms: Indigenous and Interpretive 
Dominant discourses have infiltrated indigenous lives around the world, including the domain 
of research where often, research was carried out by non-indigenous people about indigenous 
people.  In response, indigenous researchers have reclaimed indigenous spaces by reasserting 
cultural theoretical frameworks which are informed by indigenous epistemology.  Indigenous 
paradigms challenge the dominant research ideologies which have labelled indigenous peoples 
as ‘other’.  Rather than work within frameworks which are based on Western history, 
knowledge and thinking, indigenous models are informed by indigenous ways of knowing, 
doing and being.  It is within this context of challenging hegemonic colonial discourses and 
Eurocentric epistemologies, that indigenous theories and paradigms emerged as research 
models to reaffirm and reinstate tino rangatiratanga (Bishop & Glynn, 1999; Chilisa & 
Kawulich, 2012; Cram, 2001; Henry & Pene, 2001; Pihama, 2010; Seuffert, 1997; Smith, 
2012). 
 
Indigenous paradigms provide “a means for hearing non-Western voices and emancipating the 
voices of formerly oppressed generations from silence imposed by colonization” (Denzin & 
Lincoln cited in Chilisa & Kawulich, 2012, p.13).  In Aotearoa, this can be taken literally as the 
voices of tangata whenua were silenced through assimilation policies which were often 
aggressively enforced.    One of the reasons for undertaking this research is because the impacts 
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of these policies are still evident in contemporary education settings; the gap between Māori 
and Pākehā achievement rates attest this claim.  Working within an indigenous framework 
“promotes transformation and social change among the historically oppressed” (Chilisa & 
Kawulich, 2012, p.5).  Using an indigenous paradigm to frame home-grown theories such as 
kaupapa Māori, provides opportunities to effect change from the perspectives of tangata 
whenua (Giddings & Grant, 2002; Smith, 2012). 
 
Indigenous paradigms are grounded in indigenous epistemologies and recognise there is more 
than one truth or reality. In Aotearoa, whilst there are commonalities, each iwi have their own 
knowledge, value and belief systems thus, worldviews are iwi specific.  Research in, about or 
with indigenous communities must be inclusive of these worldviews.  Researchers are therefore 
accountable to the communities in which they are working.  This research topic is not iwi 
specific and is being undertaken for the benefits of te reo Māori speaking children in general 
however, I am accountable to several communities which must be considered.  These include 
the mana whenua (local iwi) of the area in which I reside and work.  Consultation with mana 
whenua is vital as is sharing the research findings; these factors were included in the ethics 
process.  Other communities I am accountable to are the Māori whānau in my community, 
especially whānau with te reo Māori speaking children who have chosen mainstream schooling.   
In an indigenous paradigm, relationships are key to constructing and co-constructing 
knowledge and understandings.  It is therefore important that connections are established and 
maintained in the communities in which the research is taking place (Bishop & Glynn, 1999; 
Chilisa & Kawulich, 2012; Smith, 2012).   
 
Like indigenous paradigms, an interpretative framework is relational, knowledge is co-
constructed and multiple sources of truth and realities are recognised.  Mukherji and Albon 
(2018) list key ideas to explain interpretative research which align well with this research.  
Firstly, these authors note that “culture impacts on the way we view the world” (p.87).  This 
research investigates how well-prepared mainstream primary school teachers are to teach te reo 
Māori speaking children.  In order to understand this kaupapa in more depth it was crucial to 
gain an insight into the experiences of participants.  This approach aligns with my philosophy 
which highlights the importance of whanaungatanga and whakawhanaungataga (making 
connections). This was therefore a natural path to follow.  Secondly, sharing kōrero (discussion, 
communication) and experiences with others leads to the co-construction of knowledge.  The 
idea here is that understanding is created and developed with and alongside others.  Giddings 
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and Grant (2002) explain that “In order to interpret a participant’s story credibly, as the 
researcher you must understand and make explicit your position in relation to the phenomenon 
under scrutiny” (p.17).   The methodologies and methods employed for this research include 
wānanga, hui and interviewing, all of which require kōrero to develop shared understandings.   
 
 
The third notion Mukherji and Albon (2018) identify as being part of an interpretative approach 
is the belief that the social and cultural frameworks within which the research is undertaken 
coupled with the shared understandings developed with and alongside people, will have an 
impact.  I embarked on this rangahau journey to make a difference on both a personal and 
professional level.  It is my belief that the recommendations informed by the findings of this 
research will make an impact on how ITE providers prepare primary school teachers to teach 
te reo Māori children in mainstream education settings (Chilisa & Kuwilich, 2012; Hughes, 
2001; Mukherji & Albon, 2018). 
 
Working within indigenous, interpretative paradigms validates this research.  Validity, that is, 
how sound and reliable the research is and, by whose standards, is an important factor to 
consider when undertaking research (Chilisa & Kawulich, 2012; Hughes, 2001). As 
aforementioned, indigenous paradigms are underpinned by indigenous epistemology.  
Indigenous knowledge is acknowledged as legitimate and should therefore be recognised and 
protected (United Nations, 2008).  This research is grounded in mātauranga Māori and is 
validated through whakapapa and tangata whenua rights which are acknowledged and protected 
by Te Tiriti o Waitangi (Cram, 2001).   Hughes (2001) notes that “For interpretivists, knowledge 
is valid if it is authentic, that is, it is the true voice of the participants in their research” (p.36).  
The participants’ views are central to this research as they contribute to and inform the resulting 
recommendations.   This research employed more than one method to gather information which 
resulted in the emergence of common themes demonstrating consistency, reliability and, 








Te ariā Māori - Kaupapa Māori theory 
To understand the term ‘kaupapa’ on a deeper level, it is useful to apply the reo huna process 
alluded to in chapter one and examine the kupu (words) within the word ‘kaupapa’.  Māori 
Marsden explains ‘kau’ as “‘to appear for the first time’, to ‘disclose’” (cited in Royal, 2003, 
p.66).  On closer examination, ‘ka’ is a particle which can be used in relation to the past, present 
or future.  One explanation is an existing state when preceding a verb.  In this context, the verb 
is ‘u’.  ‘U’ does not feature as a word in the dictionary, however, ‘ū’ has several meanings 
including, to be fixed and unyielding (Moorfield, 2011).  ‘Papa’ is often used as a shortened 
form of Papatūānuku, the earth mother from whom Māori descend.  Therefore, an interpretation 
of ‘kaupapa’ is to be in a space or process which is firmly grounded in whakapapa, in 
Papatūānuku. Viewing kaupapa Māori through the lens of reo huna demonstrates that it is not 
a new concept and has its roots in traditional Māori society; it was simply how life was lived.  
Traditional Māori society was based on kaupapa, tikanga and reo ā-iwi, (tribal ways of 
knowing, being and doing, customs and language) (Bishop & Glynn, 1999; Pihama, 2001; 
L.Smith, 2015; Royal, 2003; Taki, 1996). 
 
The term kaupapa Māori re-emerged in the 1980’s in the context of education.  Kōhanga reo 
and kura kaupapa Māori were established as an “Assertion of our cultural beliefs and practices, 
our ways of knowing and being and our right to both live and maintain them” (Mahuika, 2015, 
p.37).  These initiatives proved to be successful for Māori education and consequently, 
influenced the development of research approaches which aligned with Māori worldviews 
(Battiste, 2008; Bishop & Glynn, 1999; Pihama, 2010; Smith, 2003; Smith, 2005; G.Smith, 
2015; Walker, Eketone & Gibbs, 2006).   
 
Kaupapa Māori theory arose in contemporary times to retrieve and reinstate tangata whenua 
spaces.  However, the traditional values remain and provide a sound foundation upon which to 
develop kaupapa initiatives and research (Bishop & Glynn, 1999; Cram, 2001; Katoa Ltd, n.da; 
Smith, 2012).   Graham Smith (cited in Smith, 2012, p.187) maintains that the following four 
elements are common features of all kaupapa Māori based research, 
1. is related to ‘being Maori’; 
2. is connected to Maori philosophy and principles; 
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3. takes for granted the validity and legitimacy of Maori, the importance 
of Maori language and culture; and 
4. is concerned with the ‘struggle for autonomy over our own cultural 
well-being’. 
These points are captured by Pihama (2010) who asserts that “Kaupapa Māori theory provides 
a culturally defined theoretical space” (p.6).  This space is where being Māori, that is, Māori 
language, culture and identity, is the norm.  It is a space which provides opportunities to be 
guided by Māori values and principles which are informed and underpinned by Māori 
knowledge traditions such as, whakapapa and mātauranga Māori (Cram, 2001; Pihama, 2010; 
Smith, 2012; L.Smith, 2015). 
 
 
Maintaining a kaupapa Māori theoretical position contributes to the validity of this research.    
Bishop and Glynn (1999) explain that “A kaupapa Māori position is predicated on the 
understanding that Māori means of accessing, defining and protecting knowledge existed before 
European arrival in New Zealand” (p.63).  This includes te reo Māori which L.Smith (2015) 
argues is one of the key principles Māori researchers need to consider.  The focus of this 
research is te reo Māori therefore positioning this research within a kaupapa Māori theoretical 
framework validates and legitimizes the entire process of this investigation (Bishop & Glynn, 
1999; Cram, 2001).   
 
Ngā hononga ki ngā ariā Pākehā - Connections to Western theories 
Kaupapa Māori models are reflective of sociocultural theory.  Pihama (2010) notes that “All 
theories are socially constructed and therefore the worldviews and philosophies of those who 
participate in their construction inform all theories” (p.7).   Sociocultural theories evolved from 
the legacy left by Lev Vygotsky in the mid-twentieth century.  Vygotsky provided a foundation 
which was “a dynamic socially, historically and culturally grounded view of human 
development and a theoretical framework which has particular relevance to education” (Smith, 
1998, p.2).  The focus of sociocultural theory is the significant role social and cultural contexts 
play in people’s development and learning (Hohepa, 2015; Peters, 2003; Smith, 1998).  
Tuakana Nepe’s (1991) structural analysis of traditional Māori society shows “how the 
systematic organisation of Maori society's beliefs, experiences, understandings and 
interpretations of its world, functioned to formulate its own distinctive body of knowledge” 
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(p.19).  Therefore, kaupapa Māori is a “culturally defined theoretical space” which is grounded 
in and shaped by the social and historical experiences of Māori (Pihama, 2010, p.6). 
 
Kaupapa Māori theory is reflective of critical and anti-colonial models however, Mahuika 
(2015) questions the connections often made to these Western constructs and asks, “if kaupapa 
Māori both rejects the epistemological frameworks of the colonizer yet draws on theoretical 
foundations beyond the Māori world then is it really anti-colonial?” (p.35).  The term anti-
colonial is also known as post-colonial, and both are used to describe indigenous paradigms as 
these approaches “challenge deficit thinking and pathological descriptions of the former 
colonized” (Chilisa & Kawulich, 2012, p.5).  Ghandi (1998) explains post-colonial theory as a 
“theoretical attempt to engage with a particular historical condition” (p.4).  Kaupapa Māori 
models were developed to challenge and reject the deficit theories applied to Māori by the 
colonising culture and were necessary to “rupture the colonial narrative” (Hokowhitu, 2010, 
p.221).  The marae is one domain in Māori culture which has dodged the colonial bullet and 
can be thought of as “zones of refuge” (Alfred & Corntassel, 2005, p.605).  It is where we can 
experience indigenous existentialism or cultural freedom; it is where our ways of knowing, 
being and doing are resistant to the hegemonic discourse. 
 
Hokowhitu (2010) presents a convincing argument in relation to indigenous existentialism and 
decolonisation.  He contends that buying into the decolonisation school of thought means we 
are constantly referring to colonisation and are therefore contributing to the maintenance of the 
dominant culture and discourse.   Decolonisation refers to the process colonised people go 
through in an attempt to make sense of colonisation. However, in doing so are we in fact 
supporting colonial power by providing more ammunition for the dominant culture to 
potentially use against us?  Hokowhitu (2010) claims that indigenous people have “self-
imposed limitations” which is another way we have supported colonial power (p.211).  These 
limitations include striving to maintain a traditional epistemological foundation which is 
essential to validate kaupapa Māori paradigms.  However, this can also inhibit the journey to 
indigenous existentialism because “Indigenous people lose their existential self: the immediacy 
of just being, of living, of doing” (Hokowhitu, 2010, p.215).  The fight for indigenous 
existentialism is not a simple process and requires an honest and critical analysis of not only 
our colonial history, but of ourselves (Battiste, 2008; Bishop & Glynn, 1999; Ghandi, 1998; 
Hokowhitu, 2010; Laenui, 2000; Mahuika, 2015; Pihama, 2010; Smith, 2003; Smith, 2005; 
Walker, Eketone & Gibbs, 2006).   
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A critical lens is essential in the application of any theoretical approach.  Part of the critical 
process is to examine the historical, political and social contexts in which the theory has 
developed and evolved.  This is crucial to effect and influence change.  A useful explanation is 
provided by Beyer (2001) who states that, “Critical theory promises both critique and new 
directions, as it focuses on issues related to social justice, equality, and democratic values” 
(p.151).  Jackson (2015) highlights the close connection between critical discourse analysis and 
kaupapa Māori.  This discourse is underpinned by critical theory and Jackson (2015) notes that 
“discourse is an important factor during processes of social change and development” (p.259).  
Therefore, as kaupapa Māori models reject and critique the cultural, social and political 
dominance which has overwhelmed this country, there is an organic alignment with critical 
theory (Bishop & Glynn, 1999; Chilisa & Kawulich, 2012; Pihama, 2010; G.Smith, 2015). 
 
Kaupapa Māori theory is reflective of transformative or emancipatory philosophies which 
encompass elements of change, empowerment and challenges the status quo (Chilisa & 
Kawulich, 2012; G.Smith, 2015).   Kaupapa Māori approaches developed in contemporary 
times to challenge dominant ideologies.  Consequently, kaupapa Māori approaches have 
transformed the realms of education and research by empowering Māori to reclaim cultural 
integrity and validity (Bishop & Glynn, 1999; Mahuika, 2015; Pihama, 2010; L.Smith, 2015; 
Skerrett, 2018).  Pihama (2010) provides a succinct explanation of how these theories link to 
kaupapa Māori, “The transformation or emancipatory intent of Kaupapa Māori theory may be 
viewed as a decolonisation process; however, it is not solely about the theorising for 
transformation but is also directly related to the development of practical interventions” (p.12).  
The practical interventions referred to here include initiatives such as, kōhanga reo and kura 
kaupapa Māori.  These examples demonstrate the transformative nature of kaupapa Māori 
theory as the revitalisation of language and culture are key foci.  Consequently, these education 
environments provide Māori tamariki with equal and equitable opportunities to learn and 
achieve success as Māori.   
 
Ngā tikanga o te rangahau nei – Methodologies and methods of this research 
This section shares the methodologies and methods applied to this research.  It includes a 
discussion of tikanga Māori as methodology to set the scene for Te Tuamaka.  Tikanga as 
methodology aligns with a qualitative approach and this connection will be explained.  The 
methods applied to this research will be discussed along with explanations of participant 
recruitment and ethical considerations. 
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Tikanga Māori as methodology 
Commonly known as Māori customs, Māori Marsden explains that “Tikanga means method, 
plan, reason, custom, the right way of doing things” (cited in Royal, 2003, p.67).  Williams 
provides the following definition, “Tikanga derives from tika, meaning correct or just or proper. 
The addition of the suffix ‘nga’ renders it a system, value or principle, which is correct, just or 
proper” (cited in Pitama, Ririnui & Mikaere, 2002, p.23).  Therefore, the tikanga practices or 
methods used in this research journey have been chosen because they are tika.  By tika, I mean 
that they aligned with the kaupapa Māori approach which has guided and grounded the research 
and myself throughout this journey.  This approach is supported by Mead (2016) who states 
that, 
A researcher should always be guided by the principle of tika which is 
the very basis of the word tikanga. Processes, procedures and 
consultation need to be correct so that in the end everyone who is 
connected with the research project is enriched, empowered, 
enlightened and glad to have been a part of it (p.252). 
 
This aligns with Rewi (2014) who explains that her research approaches were “often dictated 
by an inner knowing or gut feeling” (p.245); this is very much how I have approached this 
research.    
 
Mead (2016) argues that “Tikanga Māori are not frozen in time” (p.25) which suggests that 
tikanga Māori can be adapted as long as they remain true to the underlying principles.  In the 
context of this research, the underlying tikanga principles make up Te Tuamaka.  These 
principles guided the process however the ways in which they were applied were very much 
determined by the participants.  The overall aim of this research is to contribute towards the 
protection and survival of Māori culture and language.  Webber (2009) notes that “in any 
research project with, for and about Māori peoples, the most important issue is the preservation 
of mana (status), both theirs and yours” (p.4).  In the context of this research project, it was not 
only about nurturing and preserving the mana of the people directly and indirectly involved in 
this project, but also of te reo Māori me ngā tikanga Māori.    
 
Tikanga Māori as a methodological approach creates culturally safe spaces for the researcher, 
participants and the kaupapa of the research (Tipene-Matua, Phillips, Cram, Parsons & Taupo, 
2009).  I position myself as both an insider and outsider in this research and therefore needed 
to ensure personal and professional cultural safety in all contexts.  Rewi (2014) aligns an insider 
position with relationships.  This links to the way I positioned myself as an insider because I 
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knew some of the participants and have an intimate connection with the kaupapa of this 
research.   These connections are due to my personal experiences of learning te reo Māori as a 
second language, as a mother of bilingual children in mainstream education settings and, as an 
educator with an understanding of the multitude of issues surrounding the research topic.  
Furthermore, as someone with a philosophy grounded in tikanga Māori, I position myself within 
kaupapa Māori frameworks because I understand them and they feel safe.    
 
However, the issue with this is the assumption that others will also feel comfortable in my 
culturally safe haven.  From this perspective I am positioned as an outsider and needed to ensure 
the participants also felt culturally safe and comfortable to kōrero (speak).  Smith (2012) notes 
that “Insider research has to be as ethical and respectful, as reflexive and critical, as outsider 
research” (p.140).   An outsider position was also appropriate in the context of the ITE providers 
as I am not directly involved in those organisations.  I was very aware of my insider/outsider 
positioning throughout this research and ensured the principle of kia tūpato (being cautious) 
was applied.  This principle is “About being politically astute, culturally safe and reflective 
about our insider/outsider status” (Cram, 2001, p.46).   Smith (2012) and Rewi (2014) discuss 
the dilemmas of being in an insider/outsider position in their own research journeys. The 
experiences of both researchers suggest that positioning within research is contextual. 
Researchers should therefore expect to be in both positions throughout the research rather 
assume only one position will be taken.   
 
Te Tuamaka 
A tuamaka is a plait consisting of five or six strands (Metge, 2013; Moorfield, 2011; Te Kete 
Ipurangi, n.d).  The name tuamaka was selected for this model because like the braid, it consists 
of six strands or principles which are as follows, 
 
1. Rangatiratanga – Sovereignty, leadership, self-determination. 
2. Manaakitanga – Respect, generosity, hospitality. 
3. Whanaungatanga – Relationships. 
4. Kotahitanga – Unity. 
5. Wānanga – Communication, meet and discuss. 
6. Taonga tuku iho – Treasures passed down. 
 
Te Tuamaka is an integrated model which draws on several sources including, Graham Smith’s 
(2003) intervention or transformative framework and, the Community-Up model developed by 
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Linda Smith and Fiona Cram (2001).  Te Tuamaka is also influenced by the structure of this 
thesis, Tātaiako and my own philosophy which is inclusive of the first four elements of Te 
Tuamaka.  Te Tuamaka therefore represents different sources which have been woven together 
to guide this research journey.  This section offers explanations of each of the principles and 
how they guided this rangahau journey.   
 
1. Rangatiratanga 
Viewing the kupu ‘rangatiratanga’ through the lens of reo huna reveals a much deeper meaning 
and understanding.  The word ‘ranga’ derives from the word ‘rangaranga’ which means to 
weave.  ‘Tira’ refers to a group, more specifically, a group of travelers (Moorfield, 2011).  
Together, ‘rangatira’ is commonly interpreted as a chief and leader; someone who has the ability 
and attributes to be able to draw or weave a group together.  ‘Tanga’ is a suffix which if applied 
to a noun, means to “designate the quality derived from the base noun” (Moorfield, 2011, 
p.191).  Williams (2012) explains rangatiratanga as “the strength of one’s ability to lead or 
become a leader” (p.6).  Other translations of rangatiratanga can be traced back to Te Tiriti o 
Waitangi and include sovereignty, self-determination and authority (Moorfield, 2011; Network 
Waitangi, 2018; Walker, 2004).  Maaka and Fleras (2005) discuss sovereignty and the 
international recognition of indigenous people’s rights to sovereignty.  Indigenous rights are 
recognised by the Human Rights Commission and consolidated further (on the recommendation 
of the Commission) in UNDRIPs (United Nations, 2008).  These documents are necessary to 
ensure the rights of indigenous peoples and, that there are equal and equitable opportunities in 




Rautaki Ltd and Ngā Pae o te Māramatanga (n.da) explain that “The notion of Tino 
Rangatiratanga asserts and reinforces the goal of Kaupapa Māori initiatives: allowing Māori to 
control their own culture, aspirations and destiny” (para.2).  Katoa Ltd (n.da) explains that it is 
about “having meaningful control over one’s own life and cultural well-being” (para.2).  Smith 
(2000) argues that kaupapa Māori initiatives are successful because they are run by Māori for 
Māori.  This is key because it is a way to maintain and preserve the mana of Māori language, 




In relation to indigenous research, it is essential that the research itself is carried out by 
indigenous peoples.  Smith (2005) argues that this is significant as it places indigenous people 
in a more active role in relation to research.  Muller (2016) notes that “A Māori-centred 
approach takes into consideration the lived reality of being Māori by engaging in models that 
align with Māori experiences” (p.75).  Furthermore, Community Research (2015) states that, 
“Kaupapa Māori research and evaluation is done by Māori, with Māori and for Māori. It is 
informed by tikanga Māori, or Māori ways of doing things” (para.1).  This approach is rights 
based as it reasserts tangata whenua rights to live as Māori. 
 
 
This element of Te Tuamaka links to Graham Smith’s (2003) intervention model through the 
principles of tino rangatiratanga and kia piki ake i ngā raruraru o te kāinga (the principle of 
socioeconomic mediation).  Smith (2003) describes tino rangatiratanga as “the principle of self-
determination or relative autonomy” (p.10).  The journey to gaining tino rangatiratanga must 
include an acknowledgement of past issues and hurts and seek to alleviate these challenges to 
enable whānau to move forward.  Many Māori have been disadvantaged and their lives have 
been impacted upon due to negative experiences.  The principle of socioeconomic mediation 
works to restore mana and support people to reach a place of confidence and comfort within 
themselves. This in turn empowers and encourages people to contribute because they feel their 
contributions are valued and worthy.  In the context of education, this principle aims to dispel 
negative influences so whānau and tamariki know their contributions are worthy and can make 
a difference (Bishop & Glynn, 1999; Katoa Ltd, n.da; Rautaki Ltd and Ngā Pae o te 
Māramatanga, n.da; Smith, 2000). 
 
 
In the context of this research rangatiratanga is reflected in the choice of kaupapa and the way 
the thesis is presented as it was applied to maintain and preserve the mana of te reo Māori.   It 
is also about asserting our rights for te reo Māori to be as visible as English in mainstream 
schools. Rangatiratanga guided the ethics, recruitment process and methods used to collect the 
data.  It is important to carry out these processes in ways which empower others to share their 
stories. Rangatiratanga guided me in relation to knowing when and how to position myself 
within the research journey and subsequently, come to an understanding of how to weave all 






As explained in upoko tuatahi, manaakitanga is about treating others with respect.  Mead (2016) 
explains that manaakitanga is about “nurturing relationships, looking after people, and being 
very careful about how others are treated” (p.32).  Williams (2012) notes the reciprocal nature 
of manaakitanga by stating that “manaakitanga expressed is role modelling mana enhancing 
behaviour towards each other, taking care not to trample another’s mana” (p.4).  Treating others 
in such a way results in respectful and reciprocal relationships in which people are looked after 
and where mana is nurtured and enhanced (Pipi et al, 2004). 
 
 
In the Community-Up model developed by Smith and Cram (2001), manaakitanga is termed 
manaaki ki te tangata which is explained as “sharing, hosting and being generous with time, 
expertise, relationships, etc” (Smith & Cram, 2001, para.4).  I provided kai (food) for the hui 
and a small koha (gift) was offered to participants as a token of appreciation.   An important 
element of manaaki ki te tangata is respecting and being guided by participants’ preferences, 
for example, in relation to where, when and how to meet (Cram, 2001). The intention was to 
gather data through individual interviews however, some participants expressed a preference 
for group hui, so it was essential that their needs were accommodated.  Manaakitanga was 
applied throughout this research by ensuring participants were provided with opportunities to 
determine their own space and time and that their requirements were met. 
 
 
Mead (2016) argues that “Aroha is an essential part of manaakitanga” (p.32).  This aligns well 
with the principle of aroha in Smith and Cram’s (2001) Community-Up model.  The word 
‘aroha’ is widely known as love however, a deeper meaning can be gained through the process 
of reo huna.  ‘Aro’ means “to face, turn towards, take heed, take notice of, pay attention to, 
consider” (Moorfield, 2011, p.11).  ‘Hā’ translates as breath, essence, sound (Moorfield, 2011). 
Together, aroha can be interpreted as maintaining the focus on others and paying attention to 
their needs and cues.  In the context of research this principle is about respecting people’s time, 
space and information shared with the researcher.  It is important that the researcher is guided 
by the participants in terms of how, when and where the information will be collected.  Another 
important point to note is in relation to how the information will be recorded, stored and 
analysed.  The data collected for this research was recorded with consent and stored in files to 
which only I had access (Appendices C & E).  Time was taken to transcribe and analyse the 
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data to ensure authenticity.  The voices of the participants are central to this research and form 
the basis of the recommendations offered in the final chapter (Cram, 2001; Katoa Ltd, n.db; 
Smith, 1999; Smith, 2005; Smith & Cram, 2001). 
 
3. Whanaungatanga 
This principle is one of the five competencies of Tātaiako and, also features in my own 
philosophy.  The base word ‘whānau’ refers to family/extended family.  Bishop and Glynn 
(1999) note the contemporary use of whānau tends to be more symbolic rather than literal and 
can refer to groups who may not necessarily share whakapapa, such as, classes or performance 
groups.  Whanaungatanga refers to relationships within groups and therefore collaboration is 
key to effective relationships (Hemara, 2011; Williams, 2012). There is a clear link here to the 
principle of whānau in Smith’s (2003) intervention model. This principle adopts the underlying 
concepts of whānau and reflects the value placed on collaboration and collectiveness rather than 
individualism.  Each whānau member has their own role to play along with associated 
responsibilities, however, this is always for the benefit of the whānau rather than for individual 
gains (Bishop & Glynn, 1999; Smith, 2000; Hemara, 2011; Williams, 2012). 
 
Whanaungatanga goes hand in hand with whakawhanaungatanga as it is through relationships 
that connections are made.  In turn, these connections support the establishment and 
maintenance of relationships.  Whanaungatanga guided this research through its application as 
a method to recruit participants.  In the context of research, it is argued that these two principles 
can help to remove barriers because a rapport already exists or is beginning to develop.  This 
also influences equal positioning of researcher and participant which in turn, ensures a place of 
safety and comfort (Bishop & Glynn, 1999; Mahuika, 2015; Tiakiwai, 2015). 
 
4. Kotahitanga 
Kotahitanga means working in unity for a common purpose (Hemara, 2011; Williams, 2012).  
This principle was essential in traditional Māori society for day to day living but also for the 
maintenance of language and culture. This traditional understanding of kotahitanga is evident 
in contemporary times through the focus on unity and relationships with groups working 




Kotahitanga links to the kaupapa principle of Graham Smith’s intervention model as it 
highlights the importance of a shared vision.   In the context of research, this principle requests 
that research topics contribute to the wider Māori community. Therefore, it is essential that any 
research undertaken under a kaupapa Māori theoretical umbrella, is considered with this 
principle in mind.  In consideration of the challenging contexts from which kaupapa Māori 
initiatives and research emerged, the collective vision all researchers working within a kaupapa 
Māori framework should be contributing to, is the revitalisation and normalisation of te ao 
Māori that is, te reo Māori me ngā tikanga Māori (Pihama, 2001; Smith, 2000; Smith, 2003; 
L.Smith, 2015). 
 
This element of Te Tuamaka is influenced by my own philosophy.  I value a collaborative 
approach which acknowledges individual strengths and abilities with the aim of bringing these 
together to progress towards a shared goal.  Kotahitanga guided this research through working 
in collaboration with participants, including an ITE provider. All agreed this is an important 
kaupapa and expressed a desire to work together with the shared vision of normalising te ao 
Māori in education. 
 
5. Wānanga 
As explained in upoko tuatahi and in the earlier discussion about mātauranga Māori, the 
whakapapa of wānanga traces back to Tāne who ascended the uppermost realms to collect the 
three baskets of knowledge.  In a Māori world view, knowledge falls into different categories, 
knowledge for everyone to access and use and higher knowledge which was only accessed by 
the selected few.  This means that we do not have access to all knowledge, and this is part of 
respecting the whakapapa of knowledge (Cram, 2001; Royal, 2003).   
 
Wānanga is one of the five competencies of Tātaiako and it is this contemporary usage of the 
term that has guided this research.   This research is concerned with te reo Māori speaking 
children, so it was necessary to engage “in robust dialogue for the benefit of Māori learners’ 
achievement” (Education Council of Aotearoa New Zealand & Ministry of Education, 2011, 
p.4).  This occurred through the methods of hui and interviewing.  It involved the participants 
and I discussing and exploring the notion of teacher preparedness to teach te reo Māori speaking 




Wānanga links to the principle of he kanohi kitea (the seen face) in the Community-Up model; 
a face to face approach which, for many Māori is a preferred method of engagement.  Pipi et al 
(2004) note that, “An important value in Māori society is that people meet face to face so that 
trust and the relationship can be further built upon” (p.146).  Smith (2000) suggests that 
implementing culturally preferred pedagogical practices provides opportunities to establish and 
maintain connections with whānau and communities.  It is essential to work in ways which 
align with people’s values, beliefs, ways of knowing, being and doing.  Smith (2005) explains 
that “It is important to meet people face to face, especially when introducing the idea of the 
research, "fronting up" to the community before sending out long, complicated letters and 
materials” (p.98).  Whilst emails were the initial form of contact with participants and the ITE 
provider, they led to face to face meetings.  I was invited to present the research topic to the 
staff of the ITE provider which provided an opportunity to connect with that community.  
Furthermore the methods of hui and interviewing all took place kanohi ki te kanohi (face to 
face).  The notion of power and control is foreign to this principle which instead favours sharing 
knowledge and experiences.  Contemporary pedagogies tend to blend traditional Māori 
practices and Pākehā strategies, however, they have proven to be effective in transforming 
outcomes for Māori in all areas (Bishop & Glynn, 1999; Education Council of Aotearoa New 
Zealand & Ministry of Education, 2011; Hemara, 2000; Rautaki Ltd and Ngā Pae o te 
Māramatanga, n.da). 
 
The Community-Up principle of Titiro, whakarongo…kōrero (look, listen…speak) was 
essential throughout this process as it is important to establish trust and relationships between 
the researcher and participants (Cram, 2001; Smith, 2005; Smith, 2012).  For example, during 
the hui with two groups of participants, it was more appropriate at times to sit back, observe 
and listen before speaking.   Smith (2005) notes that this enables the researcher to “develop 
understandings and find a place from which to speak” (p.98).  Throughout the hui this approach 
often revealed valuable information which may not have been shared or heard if restricted to a 
set of questions. 
 
6. Taonga tuku iho 
This element of Te Tuamaka is also one of the principles of the intervention model and is 
interpreted as cultural aspirations (Smith, 2003).  Taonga tuku iho means treasures from the 
ancestors and refers to cultural property, heirlooms and heritage (Bishop & Glynn, 1999; 
Moorfield, 2011; Royal, 2003).  The taonga referred to here, includes language and culture.  
44 
 
This principle is manifested through spaces which ensure these taonga which have been passed 
down by our ancestors through the generations, are a normal and natural way of life.   This 
principle therefore normalises, validates and legitimatises being Māori. Māori Marsden 
explains that these taonga contribute to and provide “identity, self-esteem and dignity; that 
which provides them with psychological security” (cited in Royal, 2003, p.38).  This research 
is concerned with normalising te reo Māori in mainstream education settings with the aim of 
enhancing a positive sense of Māori identity.  Kaupapa Māori education contexts have provided 
spaces for Māori tamariki and their whānau where “to be Māori is to be normal” (Bishop & 
Glynn, 1999, p.82).  Consequently, an even playing field is provided for Māori to succeed as 
Māori in environments which acknowledge, value, support and nurture language, culture and 
identity (Bishop & Glynn, 1999; Smith, 2000; Smith, 2003).   Taonga tuku iho connects to this 
research through centralising te reo Māori to work towards achieving whānau, hapū and iwi 
cultural aspirations of normalising our language in all contexts. 
 
In the context of research Bishop and Glynn (1999) refer to taonga tuku iho as rules which are 
“protected and maintained by the tapu of Maori cultural practices” (p.64).  For this research, Te 
Tuamaka provides a set of rules or guidelines to ensure protection, maintenance and cultural 
safety of the research topic, research and participants. Te Tuamaka guides and validates this 
research through the application of tikanga principles which make up its framework.  Cram 
(2001) notes that “Kaupapa Māori within research practice therefore dictates that Māori tikanga 
and processes are followed throughout the research” (p.41).  Te Tuamaka prioritises and values 
people and relationships; a reflection of whanaungatanga, kotahitanga and manaakitanga. 
 
Qualitative research 
Qualitative research is associated with an interpretative paradigm because of their relational 
aspects.  Hughes (2001) explains that “Qualitative researchers generally aim to show 
something’s meaning or significance to particular people or groups of people” (p.53).  The aim 
of this research is to investigate mainstream teacher preparation to teach te reo Māori speaking 
children.  Nash, Munford and O’Donoghue note that qualitative research “acknowledges that 
reality is socially constructed and thus subjective experiences are valued” (cited in Moyle, 2014, 
p.31). There is a natural alignment here with qualitative research as to understand this topic in 
more depth, it was necessary to hear from the people involved in the ITE programmes to 




Ngā tikanga - Methods 
Gathering data 
This research is underpinned by mātauranga Māori. It is  positioned within indigenous and 
interpretative paradgims and informed by kaupapa Māori theory.  It is guided by tikanga Māori, 
Te Tuamaka and aligns with qualitative research methodologies.  The methods used to gather 
data to understand teacher preparedness to teach te reo Māori speaking children in mainstream 
primary schools therefore align with and are informed by these frameworks to find out 
participants’ experiences and perspectives about the topic.  This understanding was obtained 
through the method of hui. 
 
 
Hui means meeting or gathering (Moorfield, 2011).  In the context of this research, it is a 
culturally appropriate way to gather and record the voices of the participants.  This research 
was interested in the participants’ experiences, opinions and thoughts about teacher 
preparedness to teach te reo Māori speaking children in mainstream primary schools. The 
method of hui is underpinned by tikanga Māori through the principles of Te Tuamaka.  As 
aforementioned, taonga tuku iho provided the rules which guided the research process. Te 
Tuamaka guided this research process thus, ensuring a culturally safe space for all involved in 
the hui to wānanga and kōrero (Bishop & Glynn, 1999; Tipene-Matua, Phillips, Cram, Parsons 
& Taupo, 2009).  
 
A total of ten participants agreed to participate in the research.  The participants consisted of 
seven kaiako and three tauira.  The ethnic make up of the participants included American, 
Pākehā and Māori.  Of the seven kaiako, one teaches in some of the primary and early childhood 
education papers in a degree programme.  One teaches in an early childhood education 
programme but was able to share insights and explain connections to the primary degree.  Six 
kaiako teach in a primary teaching degree programme.  Two of the three tauira had just 
completed a three year degree.   A primary teaching degree had already been obtained by the 
third tauira however, this participant was able to recall student experiences and was therefore 
placed in the tauira group for this research.   Two types of hui took place during this research; 
individual and group.  The hui with individual participants involved three separate hui attended 
by two kaiako and one tauira.  I also met with two groups; the first had five kaiako attending 




For all hui, tikanga practices were observed and aligned with the process of mihi whakatau 
(formal welcome).  The purpose of a mihi whakatau is to settle people so they feel comfortable 
within the space.   As is common practice with a mihi whakatau, the hui opened and closed with 
karakia (prayer).  This was followed by mihimihi which is reflective of whanaungatanga and 
whakawhanaungata.  I introduced the topic and the participants had the opportunity to ask 
questions. Thus, a foundation was set for the kōrero to follow (Tipene-Matua, Phillips, Cram, 
Parsons & Taupo, 2009). 
 
Practices that reflect manaakitanga are essential aspects of mihi whakatau and hui.  For 
example, sharing food and offering koha.  In a mihi whakatau, kai is the final part of the process 
as it noa (free of restrictions) and therefore kai lifts the tapu (sacredness) from the visitors and 
hui.  This enables people to come together in a space where kōrero can be shared without 
restrictions.  Providing kai is an expression of manaakitanga as it is one way to look after others 
(Higgins & Moorfield, 2004; Mead, 2016; Tipene-Matua, Phillips, Cram, Parsons & Taupo, 
2009).  For this research, manaakitanga was a priority thus, kai was taken to the hui. 
 
Manaakitanga also underpins the offering of koha.  Within this concept is the idea of 
reciprocity.  I was receiving the gift of the participants’ time to talk with me and their 
willingness to share their ideas, perspectives and experiences.  It was therefore ‘tika’ to offer 
something in return.  Koha was given to the staff of the ITE after I presented my kōrero about 
this research.  Furthermore, each participant was given a koha as tokens of appreciation (Mead, 
2016; Higgins & Moorfield, 2004; Reilly, 2004; Smith & Cram, 2001). 
 
Manaakitanga and rangatiratanga guided the hui in terms of when, how and where to hold the 
hui.  It was important that participants felt empowered to share their perspectives so they 
determined the time and place of the hui (Cram, 2001; Katoa Ltd, n.db; Smith, 1999; Smith, 
2005; Smith & Cram, 2001).  One of the kaiako proposed the idea of group interviews and 
organised two groups, one consisting of two tauira and one of five kaiako.  Although group 
interviews were not part of the original research plan, part of the hui process is the ability to be 
flexible.  The advantages of group hui were that participants would be more likely to feel 
comfortable because of the exisiting relationships within the group.  I had already made 
connections with these kaiako and they had been introduced to the topic through web-
conferencing when I explained my research to the ITE provider.  However, a potential barrier 
of this approach is if participants feel apprehensive about sharing experiences if there is no 
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alignment with the perspectives of others.  Another potential challenge is some people 
dominating the conversation which silences others (Mukerji & Albon, 2018).  However, 
because of the potential richness of information to be gained from a group hui, this was a risk 
worth taking and guided by the principles of manaakitanga and rangatiratanga, the group hui 
took place.  Time was spent at the beginning of the hui to connect with the participants with the 
intent of making them feel comfortable to share their stories.  I found because of their existing 
rapport with each other, the participants in the group hui respected each other’s perspectives 
and prompted each other to share their stories.   
 
 
Hui aligns with the qualitative research method of interviewing as it is an effective way to 
gather the stories and experiences of participants.  The hui involved the method of semi-
structured interviews with two sets of questions; one set for tauira and one for kaiako 
(Appendices B & D).  The rationale for blending the methods was because of the close 
alignment between the two.  Mukherji and Albon (2018) note the relational aspect of interviews 
which is reflective of the whanaungatanga aspect of hui.  Another reason of including the 
method of semi-structured interviewing was to provide some guidance to the conversations 
under the umbrella of tikanga Māori.  I went prepared with questions and a flexible approach.  
I employed different strategies to encourage kōrero and elaboration such as, feeding back to 
ensure I had captured their kōrero correctly, sharing my own experiences, asking for 
clarification and asking further open-ended questions.   This approach is commonly employed 
in semi-structured interviews with the purpose of prompting and encouraging participants to 
kōrero (Mukherji & Albon, 2018; Siraj-Blatchford & Siraj-Blatchford, 2001). 
 
Engaging with the data 
Rautaki Ltd and Ngā Pae o te Māramatanga (n.db) note that “The key to analysis under Kaupapa 
Māori is to be able to appropriately interpret and understand information that has been 
intertwined with tikanga Māori, Māori knowledge and understandings” (para.4).  Engaging 
with the information provided by the participants during the hui provided me with opportunities 
to better understand their perspectives and identify key themes.  Te Tuamaka guided the way 
through ensuring authenticity. It was essential that the mana of participants and their kōrero 
was maintained and nurtured throughout this process.  Thus, manaakitanga was applied through 
recording the hui which was undertaken with consent from the participants.  The recordings 
were then transferred to my laptop to which only I had access.  This approach is an example of 
taonga tuku iho through maintaining the safety and protection of the data and therefore, the 
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participants.  The process of wānanga was applied through transcribing the data.  I chose to do 
this myself as it was an opportunity to develop further understandings of the data and ensure it 
was reported authentically.  Although this was a lengthy process as I listened to the recordings 
multiple times, this enabled me to connect more with the participants and the data which is 
reflective of whanaungatanga and whakawhanaungatanga.  This process also enabled me to 
identify key themes; an approach known as thematic analysis. 
 
Thematic analysis is a qualitative research method which enables the researcher to engage and 
become familiar with the data.  Braun and Clarke (2006) provide a six step process to guide a 
thematical analysis of data.  This process was used to identify the themes discussed in the next 
chapter and is described in Figure 2.  I have contextualised the guidelines by describing how 
each phases was applied in this research project. 
 
 Figure 2: Phases of Thematic Analysis (Braun & Clarke, 2006). 
 
 
Phase Description Phase in action 
Becoming familiar with the 
data 
Transcribing data (if necessary), 
reading and rereading 
the data, noting down initial ideas. 
Hui process provided opportunities for 
initial engagement and connections.  
Titiro, whakarongao...kōrero and 
kanohi kitea were valuable in becoming 
familiar with the data.  The recordings 
were transcribed and key ideas 
highlighted. 
Generating initial coding  Coding interesting features of the data 
in a systematic fashion across the entire 
data set, collating data relevant to each 
code. 
Different colours were used to highlight 
common themes and key ideas for each 
of the transcribed hui.    
Searching for themes Collating codes into potential themes, 
gathering all data relevant to each 
potential theme. 
Potential themes were identified and 
separate documents created.  Relevant 
segments of data were transferred to  
thematically organised documents. 
Reviewing themes Checking in the themes work in 
relation to the coded extracts (Level 1) 
and the entire data set (Level 2), 
generating a thematic ‘map’ of the 
analysis. 
Once the data was organised into intial, 
potential themes, I re-read the collated 
data to check for relevancy and validity.  
Data was sometimes moved to another 
theme or additional themes created. 
Defining 
and naming themes 
Ongoing analysis to refine the specifics 
of each theme, and the overall story the 
analysis tells; generating clear 
definitions and names for each 
theme. 
This process involved multiple revision 
of data to refine and define each of the 
themes.  The themes were based on the 
research question and drew from 
questions asked during the hui. 
Producing the report The final opportunity for analysis. 
Selection of vivid, compelling extract 
examples, final analysis of 
selected extracts, relating back of the 
analysis to the research question and 
literature, producing a scholarly report 
of the analysis. 
Final check to ensure kōrero and themes 
aligned and correct identification of 
themes.  Findings were presented under 
three categories within which were 
further organised into two themes that 
is, te reo Māori and tikanga Māori. 
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Recruitment of participants 
At the beginning of this research journey, the plan was to recruit four to six participants.  The 
target population from which participants were to be drawn were those involved in a Bachelor 
of Teaching (Primary) programme.  The criteria was a mix of lecturers and third and/or graduate 
student teachers of this programme.  The methods of recruitment included initial contact with 
the ITE provider by visiting and meeting the lecturers of the teaching programme.  Recruitment 
of student teachers was to occur through referrals of the ITE provider, local teachers and 
schools. 
 
Whanaungatanga and whakawhanaungatanga were employed as recruitment methods for this 
research.  In the context of participant recruitment, the metaphoric use of the base word 
‘whānau’ is applied to groups who are not necessarily linked by whakapapa but are connected 
in other ways  (Reilly, 2004; Rewi, 2014).  In the context of this research, existing and new 
relationships were based and forged on our common interests in education, in particular in 
relation to Māori learners.  Rewi (2014) explains that, 
 
From a research perspective, implicit in the process of 
whakawhanaungatanga is the consultation with prospective participants 
about the aims, outcomes and actions, as well as the roles and 
responsibilities of the whānau of interest members regarding the 
research project (p.244).    
 
 
Consultation took place with the ITE provider and individuals about the research. Information 
was provided to give participants time to make their decision and, any arising questions were 
answered (Appendices B & D).  Initial contact was made with the ITE provider through email 
and I was consequently invited to speak to the teaching staff.  This was a face to face hui with 
staff from another location attending through web-conferencing.  This is reflective of 
whanaungatanga, he kanohi kitea and results in whakawhanaungatanga which Bishop and 
Glynn (1999) note “becomes the metaphor of a research approach that seeks to establish 
collaborative narratives” (p.64).  The ITE provider showed an interest in the topic and this was 
an opportunity to discuss the background and rationale of the research.  It was an effective 
method to share and explain the research topic and an opportunity to forge relationships with 
the ITE provider with the possiblity of gaining participants for the next step of the research 




I drew on existing relationships to recruit participants.   I knew two of the participants and there 
was therefore an existing rapport.  One participant contacted me after the presentation to the 
ITE provider and so had already been introduced to the topic and me.  The group of kaiako had 
attended the presentation through web-conferencing and like the previous individual had 
background knowledge of the research topic.  I connected with the person who organised the 




Ethical considerations are an essential part of any research project.  Ethics is a moral, 
professional, ethical and cultural responsibility researchers take to ensure respect and protection 
of all involved (Mukherji & Albon, 2018).  Different educational institutions have their own 
ethical processes but they all involve submitting an ethics form outlining how ethical 
considerations will be taken.  This form is submitted to the ethics committee for approval after 
which the research can commence.  The ethics application submitted for this research outlined 
the research topic, rationale, methodology and methods.  It also stated how the participants and 
data would be protected.  Part of this process involved consultation with the ITE provider who 
requested a change in wording to avoid conveying the assumption that they were not preparing 




Guided by the University of Otago and Te Tuamaka, an ethical approach was maintained 
throughout the research.  This included ensuring information and consent forms were given to 
the participants.  These forms outlined the research and the ethical considerations this research 
would adhere to.  The information forms stated that personal information pertaining to 
participants would not be published (Appendices B & D).  Consequently, a coding system was 
applied  to distinguish participants and maintain anonymity – this system is explained in the 
next chapter.  Participants were asked to sign consent forms before the hui took place 
(Appendices C & E).  The university provided a supervisor who as tangata whenua, provided 
me with cultural guidance and resources.  I was guided by the process of ‘tika’ by ensuring the 
tikanga principles discussed throughout this chapter were followed throughout the research 
process.  Due to the integrated and holistic nature of te ao Māori, Te Tuamaka provides a 
methodology and also an ethical framework. This model guided the research process and 
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determined how the hui and recruitment would take place.  This ensured that a respectful 
process was carried out which was determined by tikanga and the participants. 
 
 
This chapter discussed the foundations, frameworks, methodologies and methods of this 
research.  A kaupapa Māori approach was applied throughout this rangahau journey. This 
approach is grounded in mātauranga Māori.  Indigenous and interpretative paradigms frame the 
theory underpinning the research.  The development of kaupapa Māori theory was discussed 
and contemporary applications explained.  As part of a Māori-centric approach, links were 
made to Western constructs.   Guidance was provided by an integrated model called Te 
Tuamaka which is an expression of tikanga as methodology.  Te Tuamaka guided and 
influenced the methods used in this research which were, hui and interviewing.  The recruitment 
of participants and ethics process was also explained.  The next chapter, Manaakitanga, presents 
the views and experiences of the participants in this investigation of teachers being prepared to 















UPOKO TUAWHĀ: MANAAKITANGA  
This section of the thesis represents a place of acknowledgement as it presents the views and 
experiences of the participants in this investigation of teachers being prepared to teach te reo 
Māori speaking children in mainstream primary schools.  Upoko tuawhā acknowledges the 
valuable contributions of the participants by revealing the key findings and themes emerging 
from the hui and interviews undertaken for this research. The themes and categories were 
further refined and identified by using the process of thematic analysis described in the previous 
chapter and outlined in Figure 2. The findings are organised into three categories as follows, 
 
1. Being prepared to teach te reo Māori speaking children in 
mainstream primary schools. 
2. Experiences of teaching and learning te reo Māori me ngā tikanga. 
3. Integration of te reo Māori me ngā tikanga in the ITE programme. 
 
The findings within each of these categories are thematically presented under the sub-headings, 
te reo Māori and tikanga Māori.  The chapter concludes with the findings in relation to the 
participants’ reports of, if and how well they feel prepared to teach te reo Māori speaking 
children in mainstream primary schools.  
 
Lecturers and students were recruited for this research project. Interview participants are 
grouped and identified as either kaiako for the lecturers interviewed and tauira for the students.  
The participants are distinguished by using the first letter of the words, ‘kaiako’ and ‘tauira’.  
A number follows these letters to distinguish participants, for example, K1 refers to Kaiako 1, 
T1 refers to Tauira 1.  XX is used where participants have referred to people or places by name. 
 
Ngā Hua Matua – Key Findings 
1. Being prepared to teach te reo Māori speaking children in mainstream primary 
schools 
All participants shared their understanding of what being prepared to teach te reo Māori 
speaking children in mainstream primary schools means and some discussed their own 
preparedness.  The key findings emerging from the participants’ kōrero are presented under the 




Te reo Māori 
There was a consensus amongst kaiako that a level of understanding of and competence in te 
reo Māori was an important facet of teacher preparedness however the level of te reo Māori 
expected of teachers in mainstream primary schools was not specified.   One participant 
believed an expectation would be for teachers to have “a reasonable fluency in te reo...you 
would need to know basic structures” and also highlighted the importance of knowing how to 
teach te reo Māori by stating that teachers needed “Certainly not just a good level of te reo 
Māori but being able to teach it which is also two different things” (K1).  K5 thought that a 
“…certain amount of knowledge” of the language was required while K2 emphasised the 
importance of having knowledge of language in order to understand the child’s culture, 
“…especially children’s first language, it ties them to their actual culture.  It’s so hard to know 
a culture if you don’t know the language because the nuance is in the meaning”. 
 
The following response emphasised the significance of valuing and including te reo Māori in 
the classroom,  
It’s not about I think about taking those children that are speakers of te 
reo Māori and making them better at speaking English, it’s about 
making them feel comfortable in your classroom and encouraging them 
to keep using their reo and they could use their reo alongside you and 
the English that they develop (K3). 
 
One kaiako accentuated the need to ensure her students understand the importance of being a 
bicultural teacher, 
I always say to students, look, Māori people live bicultural all the time, 
always have been. We need to do the other and be comfortable working 
in te ao Māori. We’ve expected te ao Māori to kind of leave their stuff 
behind and make it easy for us (K1). 
 
Supporting and encouraging biliteracy was discussed by K4 who shared that te reo Māori could 
be acknowledged and included when teaching children to read and write,  
here we’ve got these fluent te reo speakers coming into a classroom, 
we’re wanting them to learn to read and write, and I would like to think 
that our grads could actually help a child learn to read and write in te 
reo Māori.  That the strategies are still the same, encouraging them to 
articulate what they want to say, and probably would be quite fluent, 
but any child in whatever language, would be writing a reasonably 
simplified sentence and you could encourage them to articulate it and I 
think many, most, some of our grads would have enough basic 
knowledge to be able to help them to attempt to put at least some of 
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their early writing down in te reo.  Then I think that would be a good 
starting point (K4). 
 
K1 considered pedagogical practices such as, books and waiata that teachers could use to 
teach and learn te reo Māori, 
when I think of the resources available, you know, you need to be able 
to easily read the books that are available, you know like the big books. 
Some of them if you know the sentence structures, you can just look up 
a few, you know the special words say like science words or a few 
descriptors you are perhaps not too sure about, that’s great because 
that’s extending your language.  
 
Also, I think you need to know a few waiata.  There’s nothing better 
than waiata to practice the reo and to make it a bit of fun and there’s 
often actions that go with it so you can see the different skills coming 
out of the children, that’s always great too.   
 
These findings show that although there appears to be some uncertainty about the level of te 
reo Māori required by teachers, there is an agreement that in order to be prepared to teach te 
reo Māori speaking children in mainstream primary schools, teachers do need to have at least 
some understanding of the language. 
 
Tikanga Māori 
Tauira did highlight the importance of the language in their interviews. However, all three tauira 
focused more on the significance of tikanga Māori in relation to teacher preparedness to teach 
te reo Māori speaking children in mainstream primary schools.  T2 shared that, “I think that the 
teacher certainly needs to know at least the basics of tikanga and te ao Māori…”.  Along a 
similar vein T3 responded with, 
I think it’s really important to know the tikanga so knowing I guess, the 
values, customs, really important to know what customs they do so when 
you are teaching things in class and doing things, you can relate it back 
to that.  
 
A decision was made by one tauira to learn the language outside of the degree programme and 
explained how learning the language deepened his understanding of Māori culture as a whole, 
For me, I went out and learnt more reo on the side last year but what 
this has given me is an understanding that it is about whānau, it is about 
connections, its more than just the tamariki in front of you, they come 
with history and whakapapa and its acknowledging our tikanga and te 
55 
 
ao Māori and it’s a really good tool that is naturally something they 
already can do but not know how to access and filter into that (T1). 
 
Tikanga Māori also featured in the kōrero shared by kaiako.  K5 indicated that having a 
classroom philosophy grounded in tikanga principles would provide an appropriate learning 
and teaching environment,  
And so, the classroom might be modelled around whanaungatanga and 
manaakitanga, I mean you don’t need rules if you’ve got those things, 
just those two things because they encompass so much (K5).   
 
Although no elaboration in relation to children’s home language of te reo Māori was offered, 
this participant’s kōrero demonstrated an understanding of the value of these two tikanga 
principles in a classroom environment.  Whanaungatanga and manaakitanga were also reflected 
through highlighting the significance of relationships and being connected to children and their 
whānau, 
I think the big thing is having that whole culturally responsive pedagogy 
and recognising where the learner is coming from and you might not 
be able to do a lot of specific teaching but you’re still valuing what 
they’re bringing and not making them feel that they have to conform 
(K4).   
 
The significant role of whānau and the importance of working in partnership with whānau 
was also highlighted in the following response, 
We would be relying on whānau a bit there and depending on what sort 
of role whānau wanted to have in that but I have struck it where we’ve 
had first language speakers coming from kōhanga reo to a mainstream 
early childhood centre and the whānau were very involved which was 
awesome, they were just like, we’re here, you know and we were like, 
teach us so they, so we worked with them (K7). 
 
A culturally responsive approach was evident in K1’s response as ako was reflected through 
emphasizing that whilst teachers should have, as noted earlier, “a reasonable fluency in te reo”, 
they should also be prepared to learn alongside children,  
There’s nothing wrong with learning alongside the tamariki.  But you 
would need to know basic structures and be confident in using the reo 
you know. So as long as you can use I think, reo for what is happening 





This approach was a common theme throughout the kōrero and one participant made the point 
that above all teachers need the right attitude and, to value and respect the culture of the children 
they teach,  
I think the first thing though, the very first thing, is to value, have a 
positive outlook and value it, and respect that culture so that you’re 
willing to learn with the kids.  If you don’t value it, you’re not going to 
do it are you, or not going to recognise it (K6). 
 
The fluid nature of teacher-learner roles was reflected by another participant who acknowledged 
how her own learning could be enhanced by her students by, “talking about their culture with 
the kids and getting them to talk about it but I wouldn’t be enhancing it, it would be probably 
be them enhancing me” (T3).   
 
Understanding and including tikanga Māori in the classroom was a strong feature in the 
participants’ responses in relation to understanding what being prepared to teach te reo Māori 
speaking children in mainstream primary schools means.  Cultural responsiveness and working 
in partnership with whānau and tamariki were also strong themes. 
 
2. Experiences of teaching and learning te reo Māori me ngā tikanga 
A wealth of information was shared by all participants about their experiences of teaching and 
learning te reo Māori me ngā tikanga Māori.  This kōrero is a valuable contribution to the 
research as it provides contextual information which informs participant perception about the 
initial teacher education programmes.  Furthermore, sharing this information provided 
additional opportunites for kōrero to develop and evolve throughout the hui.  This added a 
richness to the discussions and offered opportunities for me to connect with the  participants 
through common experiences.   
 
Te reo Māori 
Language proficiency levels amongst the participants ranged from beginner through to high 
levels of fluency however, all participants reported having some knowledge of the language.  
Most did identify as being at a beginners stage but also indicated that their understanding of te 
reo Māori was at a higher level than their spoken command of the language, 
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And also, the idea that I’m finding increasingly that I’m understanding 
more of what I’m hearing, so it’s that whole receptive thing is often 
further ahead than your own productive language (K4). 
 
Which is how children learn as well so they always internalise a lot 
more than what they can say (K7). 
 
And a lot of the students talk about how, you know maybe hitting into 
third year when you kōrero more, they come up and go, I actually 
understood most of what you said.  I can’t say it, but I understood, and 
I say and that’s the first steps (K3). 
 
Most participants reported that their learning or exposure to te reo Māori began at a tertiary 
level and for some it was because te reo Māori was not available when they attended school, 
My experiences, my first experiences of learning te reo Māori was in 
81 when I went to teacher’s college cos Māori wasn’t available at 
school. We grew up in XX with Māori speakers around us, but they 
didn’t speak to us.  So, my knowledge of understanding of anything to 
do with tikanga and te reo Māori came from my teacher training in 81 
to 83 (K3). 
 
I loved languages at high school, but Māori just was not an option, 
early 70s we’re talking.  And so, it wasn’t really until I went to teacher’s 
college in XX and did a one-year Grad Dip course and went to XX 
marae for an overnight noho and XX took me under her wing and I was 
based at XX school with her and so that was really the beginning of my 
journey (K4).   
 
The participants who went to primary school in more recent times also recalled minimal or no 
exposure to te reo Māori at school, 
I know that now when they’re in primary they have a kapa haka group 
which is really cool but no we hardly got any at my primary school, I’d 
like to say nothing and then when we went to XX we had Matua XX who 
was this oldish Māori man from XX I think.  We had XX, I don’t know 
how many times a week we saw him, but he was our only slice of Māori 
that we received.  I remember learning my mihi from him, the way that 
he does it but that’s all that I remember from school (T3). 
 
I don’t really have a lot of personal experiences before college.  I did a 
wee bit growing up just like at tangis and stuff but nothing, not really 
at school (T2). 
You learn like the colours and maybe to count but that’s it, I don’t 




One participant  recalled the occasional kupu Māori (Māori word) being used in the home as he 
was growing up and experienced his father on his own journey of reclaiming his Māoritanga 
(sense of being Māori), 
For me, Dad’s Māori in our whānau and there wasn’t a lot going on at 
home through our upbringing then there was a wee bit of claim back by 
him and we’d start seeing things appearing on stuff.  There was always 
a Mōrena in the morning, at the very least and then life’s journey goes 
on. Dad leaves the freezing works and becomes, he’s a tutor at XX for 
Māori, for XX, he claimed it all back.  So, he’s actually taking us onto 
the marae tomorrow alongside Matua.  So, he’s done really well (T1). 
 
‘Walking the talk’ was important for one participant who attended te reo Māori classes whilst 
lecturing in the ITE programme, 
So, I went through the 300 level so I was just like, well if we are asking 
our students to do this why would we ask someone to do something we 
are not even able to do?  If you can’t do it, why would you ask someone 
else to do it? (K2). 
 
Lecturers shared that although formal learning of te reo Māori was undertaken, informal 
learning was just as important to their language journeys, 
And then the rest of what I’ve learnt has been here as well with XX 
initially and we had a lot of staff PD and another colleague and I both 
did school cert Māori one year.  And then just working alongside XX 
and the students I’ve learnt so much about te reo and tikanga.  That’s 
been an exciting part of working here (K4). 
I did a year course at XX in 2012/3.  It was on te reo mainly and that 
went once a week all year.  And then, and so I’ve tried to bring parts of 
that in and XX’s been awesome and talks to me about things and I try 
to bring them into class (K6). 
But I think just being amongst the staff and the students I’ve learnt such 
a lot (K5). 
 
Outside influences supported the teaching of te reo Māori.  One participant is involved in 
kōhanga reo with her own child, and talked about the learning gained from being in an 
immersion environment, 
I could teach 5-year olds quite confidently, but I think it helps having a 
kōhanga reo baby because he teaches me a lot too.  So, I just pretty 
much, cos I’m at kōhanga all the time, I’ll take their waiatas, their 
phrases and everything I pick up on and I’ll use it in my class with my 
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5 year olds and they are so like, cos they’ve just come from that holistic 
Te Whāriki curriculum they’re already so open to it (T2). 
 
There were a range of responses in relation to experiences of teaching te reo Māori however, 
all participants reported that they include what they can, in different ways,  
Every day in my class I did 15 minutes, 9-9.15 in all te reo Māori, I 
didn’t use any English which was easily done because we just did maths 
and we did waiatas and I taught them how to get up and do their mihis, 
like it was very basic, but it was still something. I just teach them what 
I can which was very minimal (T2). 
They have to be extended and learn as well to the best of your ability, 
but they can also add a great deal and also give them that chance to 
shine in this area (K2). 
I did kapa haka and all those sorts of things cos that was a forte (K3). 
 
Self-motivation was a significant factor into how much language was included in the classroom 
as indicated in the following dialogue, 
…we had a kapa haka, Polyfest group as well, different emphasis on 
the importance of it and that kind of sunk in, that it is important.  So 
that was really cool…but I only did very minimal things in my 
classroom.  I did teach Māori every week, we had classes that we taught 
different things and did that, but it wasn’t very integrated.  I would say 
hat, go put on your hat instead of go and put on your pōtae like very 
simple things that you can do to just make it more normalised and I do 
that only here (T3). 
 And that was influenced from your colleagues?  Or do you think it was 
influenced from college, or you? (Paia - Researcher). 
 Probably more me.  Wanted to learn more and then me and XX did quite 
a bit of team teaching and just picking up different things and when I 
hear Whaea XX and XX speak when we have our meetings and whatnot 
and just picking up things there. But definitely I think, it would have 
been cool if there was more emphasis on that, on it being very important 
(T3). 
A range of teaching and learning experiences were shared by the participants.  Participants 
learnt the language formally and reported the significance of learning in more informal, social 
settings.  Participants’ language levels varied however, all reported integrating te reo Māori to 






Participants reported experiencing tikanga at varying levels and in different contexts, both 
within and outside of educational settings.  Participants reported feeling more confident and 
comfortable including tikanga Māori than te reo Māori in their own teaching.  The following 
dialogue highlights the significance of connecting new knowledge to exisiting knowledge and 
experiences, 
And I’m trying to bring it into classes now, more tikanga, I feel a lot 
more comfortable with tikanga than te reo.  I find it hard, but I am trying 
(K6). 
Is that because you can already make connections with what you’re 
already doing? (Paia). 
Definitely.  There’s lots of connections there especially around, with 
everything, it’s everything now but it started off with health and PE and 
all of the tikanga around, you know, manaakitanga and tikanga around 
equipment and things like that. And now it’s got a lot broader (K6). 
 
Participants reported much of their understanding about tikanga Māori was gained through 
experiential learning, 
But my learning of te ao Māori – te reo, tikanga, mātauranga and 
everything around it happened here when I came and became part of 
the bicultural programme, in XX because that was the essence of what 
we were trying to do with the students, not about them fluent and very 
proficient speakers of te reo Māori but it was more about teaching them 
to understand te ao Māori world view in order to work better within 
their environments they create for children (K3). 
I’ve picked up things from XX (fellow teacher) a lot but apart from that 
it’s just what you find out because you’ve done something, like for 
example, under 15s we went to XX and stayed at a marae for touch, we 
stayed at a lot of maraes in the North Island and I learnt a bit through 
that like as simple as taking your shoes off…no idea!  So, picking those 
things up, I think it’s important to know those customs and the 
background of it and why people do different things (T3). 
So, Māori rugby gave me a real good kaupapa, foundation into what 
this felt like and waiata and why you do it and haka.  So, the Māori 
rugby was probably a big driver for me then later on after leaving 
mainstream work in retail and working for social health services which 
are kaupapa Māori based, it gave me more insight. The karakia was 





As with te reo Māori, participants reported learning about or experiencing tikanga Māori in 
formal settings.   There was also evidence of participants’ understanding and knowledge of 
tikanga being deepened through contextual learning such as, the marae.   
 
3. Integration of te reo Māori me ngā tikanga in initial teacher education programmes 
The participants reported that te reo Māori me ngā tikanga Māori are included in the ITE 
programmes they were involved in however, the extent of integration seemed to be reliant on 
kaiako knowledge and understanding of the language and culture, 
there’s a fair bit of lecturer discretion I would say like even though it 
might not be something that’s timetabled in the course outline, its 
whether that person is committed to bringing that so it could be, there’s 
a huge variable there depending on the competency or the confidence 
of the person delivering it really (K7). 
It would be as much as the teacher puts in… It depends on what the 
teachers could bring themselves and what they’re comfortable in doing 
themselves (K2). 
I think it’s also coming in because we’re modelling it more too.  We’re 
encouraging and modelling, so we expect it (K5). 
 
Te reo Māori 
Te reo Māori is included in the initial teacher education programmes through language focused 
blocks and assignments in each of the three years of the degree programmes, 
there is a course in each year that has a specific te reo Māori 
component and tikanga. So that’s there as a sort of specific focus and 
then through the rest of our courses we try to weave some more in as 
well.  So pretty much every course outline would have a learning 
outcome about te reo Māori.  And then of course there’s the teaching 
practice expectations of what students can increasingly do when they’re 
in teaching practice (K5). 
there’s about 6 weeks of kaupapa Māori which includes some te reo - 
it’s part of a paper.  And it has one assignment where they research a 
topic relevant to te ao Māori and learning opportunities that might 
come from that topic in a mainstream school situation...you need a 
certain level of reo to, well even just a few words and sentences, it’s 
pretty basic but it’s a start. they then go on a marae trip... I taught them 
the waiata we were going to sing and they seemed to remember! We 
went through it and another lecturer went through some tikanga and 




The types of language taught in each year included mihimihi and pepeha and, ensuring this 
language was contextualised in a marae setting and also through assignments and teaching 
practice, 
year 1 is that pepeha, but year 2 we take all our undergraduates to a 
marae for a one day wānanga marae which is basically they get to do 
the pepeha again but it’s also in a small group in their peers but it’s in 
a setting that makes it a little bit more realistic. But also puts all the 
cultural competencies into practice… they build on that again in their 
3rd year where they actually start putting it more into practice.   How 
could you put the language into the programme so that’s what the whole 
point of the pepeha assignment is, we do have to put the language into 
that, and I do put the grammar into it and why we do the grammar (K2). 
So over year 1 and 2 they start to develop you know just real simple reo 
of mihimihi, simple greetings, simple farewells, simple instructions, 
forms of praise, so they’re the ones that we use… Third year’s looking 
at integrating tikanga Māori, te reo Māori contextual Māori because 
by then, let’s say, people are a bit more comfortable with the reo that 
they have and they’re ready to go into that next step of going wider 
(K3). 
 
Some tauira experienced a higher level of te reo Māori integration throughout their three years 
of study and their language development was further supported through a specialised topic 
paper which provided more focused te reo Māori lessons, 
We have a subject study here called XX and we utilise a bit of Te 
Ataarangi, using the rods to start things like homai tēnā, te rākau, te 
rākau whero, things like that and you build on it until you find you have 
them carry out an assignment where they’ve got to use all of these 
instructions within the group and it’s all about pronunciation, it’s all 
about mita, it’s all about using them correctly (K3). 
He would bilingualise most of the sentences where he could so he would 
always have the reo coming into the classroom (T1). 
XX did do a lot when he could like he definitely taught us simple, like 
homai and then do the kōwhai rākau or whatever that was, we did bits 
like that (T2). 
 
In relation to expectations of using te reo Māori in teaching practice, students recollected 
different experiences.   One participant recalled learning some language however, felt this 
needed to be reinforced more and reported that passing the reo Māori aspect of a teaching 
practice assessment seemed to be a relatively simple process, 
So, I remember at each placement there would be a box in your prac 
folder that you would have to use te reo, just a tick thing, and use it in 
your classroom and I never felt very comfortable doing it.  Especially 
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if your mentor didn’t really do it as well as it’s just not something that 
you use.  So, I think if I was using it a lot more at XX I would have felt 
a lot more comfortable using it in the classroom…And I felt like it was 
very easy to forge.  Yes, it was a tick box but you could literally just say 
whakarongo mai, titiro mai and that would be your pass (T3). 
 
The tick box approach was a common assessment tool however, two of the participants noted 
there were high expectations in terms of te reo Māori usage in the classroom, “It was high 
expectation because being XX we had to show evidence we were using it.  They knew our level 
so if you were to stay comfortable in that it wouldn’t get ticked” (T2).  
 
Kaiako and tauira noted that although tauira would experience the language, they would not 
learn te reo Māori during ITE, 
But if you actually even think about learning a language, what we’re 
doing is a pathetic attempt really because it’s an hour a week at most 
and even though we are kind of touching on it in courses, it’s not that 
concentrated (K5). 
But we’re not teaching the language, just showing you why you have to 
do that. And so, we don’t have to go into that much grammar. My power 
point has grammar on it so if you want the detail it’s there, but we show 
how to make it meaningful and there’s the reasons for the ideas behind 
it. So, some schools do want the students to present themselves and so 
they have to be prepared for that so that’s where they can see why they 
do it (K2). 
…like it was stated, you are never going to learn te reo Māori here (T1). 
 
Participants noted limitations and barriers to including more te reo Māori in the programmes 
such as, time and finding space for the language to be included due to other compulsory 
components of the programme, 
I don’t think we necessarily see those shifts as much as we’d like to, and 
I think we are a bit constrained by how reduced we are in hours.  So 
even though I said before we had compulsory courses in each year, it’s 
not a full course, it’s only a component of a course. You know and it’s 
not nearly as much as we’d like to be doing (K4). 
We cut our programme back, like everybody else so we don’t have near 
as much contact so it comes down to what we can do (K2). 
We don’t have enough time in this programme for everything but it’s us 
going, what is in this programme that needs to be there? And things 
start becoming, well we can’t make everything compulsory.  But if you 
look at what we make compulsory that will tell you what we value.  And 
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what we put in the programme tells you what we value, and I think we’re 
putting too much emphasis on some things and not on others (K2). 
 
Despite the limitations, some kaiako reported the importance of ensuring te reo Māori is 
included to the best of their abilities in their mainstream papers, 
They’re developing the ability to, you know think, right, this is what I’m 
teaching in science. We’re looking at the rocky shore study and they’ve 
done it. We’re going to look at this, at tidal zones, we’re going to find 
how many live where and why, so all that scientific stuff but then the 
next question that they ask is where is the tikanga Māori, where is the 
reo Māori that’s contextually appropriate so even if it’s just kupu, you 
know, rimurimu, toka, ika even if it’s just those, that’s a starting point 
and it’s not scary whereas when it’s about, ok so I need to be able to 
say this in Māori, you know and that’s the next step (K3). 
 
Overall the findings show that te reo Māori is included in the ITE programmes albeit to different 
extents.  Kaiako knowledge and understanding of the language is a significant factor in relation 
to the inclusion of te reo Māori.   
 
Tikanga Māori 
In the previous section, participants noted a higher comfort level in relation to teaching and 
learning tikanga Māori. This theme is reflected here as both kaiako and tauira commented on 
the tikanga aspects they experienced in the ITE programmes, 
I guess it just started from day 1, the way we were brought in and over 
karakia and, it was sort of like, all of your classes if it was the first class 
of the day.  I sort of felt like our lecturers really moved with the times 
over the 3 years too and they were really like we need to do our karakia 
today and stuff like that and that sort of helped everywhere. It’s just 
woven through in everything we did (T1). 
 
This participant reported a shift by the lecturers in relation to tikanga Māori over the three years 
which suggests kaiako felt more confident and competent to transfer their learning of tikanga 
into practice.  Other participants emphasised the importance of tikanga as a foundation and 
supporting tauira to progress to a place of comfort, 
And we give them a good grounding in te ao Māori as the stronger aim 
and te reo is part of that (K7). 
I model wairuatanga by having karakia, beginning and end of lectures.  
So that’s another growing thing for students to feel more comfortable 
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with wairuatanga and I think I’ve seen that happening over the last year 
with the students I’ve had all year.  And just talking about it.  I’ve been 
happy to do that.  And unpacking some of the concepts like, 
manaakitanga, kaupapa Māori, what does that mean (K1). 
The idea that we’re not forcing the sand, and if it doesn’t go, you put it 
into something that’s more comfortable and natural. So, what people 
can do is what they bring to it.  So, I do a whole lesson on why we don’t 
sit on tables or why we don’t do things like that and everything and we 
turn it into a science point of view and so it’s not a school rule, there’s 
reasons behind it. And so, every culture has customs or tikanga, every 
culture has rules and kawa and how we can put it into practice but 
there’s also ideas behind that (K2). 
 
One tauira had a different experience in that whilst tikanga Māori was not as integrated 
throughout the programme through practices such as karakia, it was incorporated into one 
aspect of the ITE programme, 
We went over hauora, that stuff.  We went over manaakitanga, 
whanaungatanga, those sorts of things. I think I learnt about hauora 
when I did PE until year 13 so it was nice, it was a bit of a re-cap at XX 
and then I remember I used some stuff with some of the girls last year 
when we were learning more about well-being, just changed the word 
but it was only because I had that wee taster at XX.  So it’s nice to feel 
a bit more confident – oh yeah I actually know what that is, I had to 
look it up again but I yeah I know what that is (T3). 
Being able to draw on previous learning was significant for this participant and although further 
research was required, it meant she was able to confidently implement it into her classroom.  
 
The restraints of integrating te reo Māori into the programme were noted earlier however, 
weaving tikanga and Māori concepts into mainstream topics seemed to be a more effortless and 
comfortable process, 
So we bring it more, as much as we can, eight years ago when we 
started this programme we used to have a whole session in science, 
looking at, especially bringing in pūtaiao and what is the real idea 
behind it with the idea that really trying to get students to, especially in 
the English side, that we don’t call it Māori mythology, we call it Māori 
cosmology because if you call it mythology you’re putting a totally 
different, tokenistic level on it, that it’s not true and it cannot be true.  
It’s the same idea basically when we’re talking about hauora and we’re 
talking about Te Whare Tapa Whā, when we say words like spirituality 
in Western culture, it’s completely different than the Māori (K2). 
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From a tikanga point of view it’s looking at the whakapapa of ngā ika, 
you know nō hea ngā ika, he aha ngā pūrākau, you know what the 
stories of this particular region we’re in (K3) 
 You should see the PE though, I went to, do you know Harko Brown?  
He’s written a couple of books on Māori games.  So, I always put that, 
I always connect, well, it kind of just happens, but we tell the story about 
the game, the whakapapa of it. We do a whole lot of range of them, a 
lot of them and things that they thought was touch or something, we do 
the Māori version of it using the flax ball (K6). 
 
Tikanga Māori is included in teaching programmes to different extents and like te reo Māori, is 
integrated according to the understanding and knowledge of the kaiako.   
 
Teacher preparedness to teach te reo Māori speaking children in mainstream primary 
schools 
The final part of this chapter presents the participants’ perceptions of if and how they are 
prepared to teach te reo Māori speaking children in mainstream primary schools.  There are two 
parts to this section.  The first part presents the findings from the kaiako as they were asked 
how they prepare their tauira to teach te reo Māori speaking children.  The second part presents 
the findings of the tauira as they shared their perspectives on how well prepared they feel to 
teach te reo Māori speaking children in mainstream education settings. 
 
Kaiako perspectives 
Ministry of Education documents support kaiako to prepare students.  Kaiako discussed how 
they are included in the programmes, 
When you look at the NZ curriculum framework surely there’s plenty of 
scope there for the inclusion of kaupapa Māori and certainly to meet 
the needs of Māori learners as in Ka Hikitia and then for meeting the 
standards expected of teachers (K1). 
Yes, as well as Ka Hikitia.  And we’re still sort of investigating, 
exploring with Our Code, Our Standards, bringing those into line as 
opposed to Graduating Teaching Standards and Registered Teachers 
Criteria.  But I think Tātaiako and Ka Hikitia are sort of there all 
throughout and it’s just every opportunity we can once again 
throughout all our courses, its seeing how that fits in at any given time 
(K3). 
Tātaiako is a corner stone of those courses isn’t it?  So, they are very 
aware of those (K4). 
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Other resources also support kaiako to prepare students to develop as bicultural teachers, 
We do have a resource library that has large books, it has te reo 
singalong books, the Sharon Holt series…The primary students all get 
a copy of Te Marautanga, the Māori curriculum so we make sure they 
have one of these (K1). 
most of the time for the reo we’ll probably go to like TKI or go to He 
reo tupu, he reo ora where there’s stuff already there and that takes 
away that concern of having to be, you know starting right from nothing 
where it’s all in a language and it all has activities that are easy for 
them to do.  It’s all set up (K3). 
When I teach visual arts, I always use NZ artists or Māori artists and 
they studied the meaning behind their art and the stories behind it.  I 
use a lot of phys ed equipment (K6). 
 
Self-confidence was reported by one participant as being important in relation to how well 
kaiako prepared their tauira to teach te reo Māori speaking children in mainstream primary 
schools, 
I need to be confident to give them experiences such as, going to the 
marae so know local people to do that and be able to prepare them for 
that.  And then to help them to see how that might, some of the things 
you’ve learnt by going to the marae and having taught a few things, can 
be incorporated into their school lives such as, how do you welcome 
people to your classroom, how do you celebrate things together as a 
rumaki whānau or whatever it is you have.  How do you farewell people 
and the importance of all of that (K1). 
 
Contextual learning is important as well as ensuring tauira knew where they could access 
information when they are out in schools teaching, 
Knowing local stories is very important and whether students can go 
back to revisit them.  It’s no good if I just tell them a story, they have to 
be able to go back and learn it for themselves (K1). 
 
Tauira perspectives 
Tauira reported varying degrees of preparedness to teach te reo Māori speaking children in 
mainstream primary schools and Ministry of Education documents contributed to this, 
I feel prepared because I can access Ministry documents that can back 
up my practice, I feel prepared there.   I know that I have been given 
enough to get out there and I think that knowledge is power so that’s 
why I’ve really enjoyed pulling apart our curriculum documents 
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because I know that we’re going to face people in our school education 
settings that aren’t going to value it or even questioning it (T1). 
 
However, one participant did not share this sense of feeling of preparedness which she 
attributed to a lack of resources to support integration of te reo Māori in the classroom when 
she was studying, “No so resource wise I just felt very ill-prepared in every sense, with just 
speaking it” (T3). 
 
In relation to te reo Māori, tauira reported feeling prepared to a certain degree however, 
acknowledged the journey they are on and that ongoing support is essential, 
I am prepared if I have new entrants.  I am a little worried but in saying 
that because a lot of the schools aren’t up there yet. I’d probably be 
fine because I’d be teaching them the level one stuff anyway, the real 
basic. I don’t know if I’d be prepared fluently because I wouldn’t be 
able to, but I could in some areas bilingualise stuff (T2). 
I feel prepared that I know that I can call upon whānau and friends that 
could support me in my reo going forward (T1). 
 
Confidence was identified as a barrier to developing culturally responsive teaching practices, 
I guess it’s like any kid that you have who speaks a different language 
in your class, I wouldn’t be confident I’m benefiting them the most in 
regard to building on that side of who they are and their culture (T3). 
 
This chapter revealed how prepared teachers are to teach te reo Māori speaking children in 
mainstream primary schools.  The research question was deconstructed to provide participants 
with opportunities to explore the topic in more depth.  This resulted in deeper understandings 
and three main themes emerged from the data.  The findings were categorised and included 
participants’, understanding of what being prepared to teach te reo Māori speaking children 
means, experiences of teaching and learning te reo Māori me ngā tikanga Māori and, integration 
of te reo Māori me ngā tikanga Māori in the ITE programme. The data within each category 
was presented under the sub-categories of te reo Māori and tikanga Māori.  Finally, the chapter 
concluded with a report on participants’ perspectives of their own readiness to teach te reo 
Māori speaking children in mainstream primary schools.   The next chapter of this thesis 
presents an analysis of these key findings. The findings are critically discussed to deepen 
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UPOKO TUARIMA: WĀNANGA 
Upoko Tuarima, Wānanga, represents a place of learning and dialogue as it presents a critical, 
analytical discussion of the key findings.  The purpose of this research project was to determine 
how prepared mainstream primary school teachers are to teach te reo Māori speaking children.  
To reach a level of understanding about this topic it was necessary to deconstruct the kaupapa 
through kōrero and wānanga; this occurred through hui with lecturers and students involved in 
ITE primary programmes and continues in this chapter.   Four key themes emerged from the 
findings and the discussion is therefore organised as follows, 
 
1. Kia rite – Being prepared 
2. Kia hono – Being connected 
3. Kia tātaiako – Being culturally competent and responsive 
4. Kia whakauruuru – Being integrative  
 
Kia rite – Being prepared 
Participants’ perceptions of teacher preparedness to teach te reo Māori speaking children fell 
into one of two main categories; te reo Māori and tikanga Māori. The findings showed that 
these are essential aspects of teacher preparedness to teach te reo Māori speaking children in 
mainstream primary schools.  This finding is consistent with a multitude of literature, research 
and curriculum documents which stress the significance of ensuring the language and culture 
of students is visible in the classroom because of the positive impacts on students’ self-esteem, 
identity, sense of well-being, belonging and, educational outcomes (Barback, 2017; Bright & 
Wylie, 2017; COMET Auckland, 2012; Education Council of Aotearoa New Zealand & 
Ministry of Education, 2011; Hotere-Barnes, White & Raroa, 2018; Hura, 2016; McKinley, 
2000; Ministry of Education, 2007; Ministry of Education, 2009b; Ministry of Education, 2011; 
Ministry of Education, 2013a; Ministry of Education, 2013b; Stewart, 2014).   
  
A degree of critical awareness of the importance of normalising te reo Māori and tikanga for 
Māori is reflected in the findings. Identified as one of the critical elements to language 
revitalisation, being critically aware means understanding the issues surrounding te reo Māori 
(Ministry of Education, 2013a; Muller, 2016; Ngāpō, 2013).  It also means understanding the 
impacts these may have on Māori identity.  Coulthard (2007) discusses Taylor’s view on how 
identity is formed and deformed, 
A person or a group of people can suffer real damage, real distortion, if 
the people or society around them mirror back to them a confining or 
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demeaning or contemptible picture of themselves. Nonrecognition or 
misrecognition can inflict harm, can be a form of oppression, 
imprisoning one in a false, distorted, and reduced mode of being 
(p.442). 
 
Language is a key identity marker and for many Māori, is central to their indigenous identity 
as tangata whenua (COMET Auckland, 2012; Ngaha, n.d; Te Huia, 2015).  It is therefore 
essential that te reo Māori is prioritised in education. The findings suggest there is an 
understanding of this in relation to being prepared to teach tamariki for whom te reo Māori is 
the norm. 
 
Being critically aware also means understanding the impacts normalising te reo Māori could 
have on non-Māori.  As the indigenous language of Aotearoa New Zealand, te reo Māori “is 
integral to the identity of all New Zealanders” (Ministry of Education, 2009b, p.11).  Language 
and culture are interconnected, therefore te reo Māori supports and strengthens cultural 
awareness and development for all students.  Furthermore, the benefits of bilingualism are well-
documented.  Providing opportunities for all students to learn another language has a positive 
impact on identity, offers cognitive, cultural, social and personal benefits, future language 
learning and career opportunities (COMET Auckland, 2012; Hura, 2016, Ministry of 
Education, 2009b; Ngāpō, 2013; Te Puni Kōkiri, 2008).   
 
 
As aforementioned, there was a consensus that te reo Māori is a necessary element of teacher 
preparedness to teach te reo Māori speaking children in mainstream primary schools, but there 
was no definitive level of language competency identified.  This may not be an issue for teachers 
with existing language knowledge, however for those entering ITE with no knowledge of te reo 
Māori, there seems to be no level to work towards or be measured against.  Studies and surveys 
on language competency levels of teachers in mainstream schools showed many teachers are 
using some te reo Māori in their classrooms.  The language referred to is at a beginner’s or basic 
level which may consist of a few words such as greetings and farewells.  Phrases at this level 
are usually in the form of directives, for example, e noho (sit down).  A minority of teachers 
use te reo Māori in a range of contexts, for example, conversational language and to teach 
curriculum content (Bright & Wylie, 2017; Gardiner & Parata Ltd, 2004; Murrow, Kalafatelis, 
Fryer, Hammond & Edwards, 2006).   An analysis of this is that if there is no clear language 
level at an ITE level, there is every possibility that teachers are not prepared to teach tamariki 




The findings revealed a higher level of comfort, confidence and consequently, preparedness, 
regarding the implementation of tikanga in the classroom.  This finding aligns with a national 
survey of primary and intermediate schools undertaken in 2016 which reported that “many 
English-medium schools were paying attention to tikanga Māori and, to a lesser extent, te reo 
Māori, recognising their importance for the wellbeing and achievement of ākonga Māori” 
(Bright & Wylie, 2017, p.1).   Whanaungatanga and manaakitanga were highlighted in the 
findings with the view that these are key tikanga principles to include in the classroom.  The 
significance of tikanga in relation to Māori learner success is well-documented and are core 
principles in a number of kaupapa Māori frameworks (Bishop, 2017; Bishop, Berryman, 
Cavanagh & Teddy, 2007; Education Council of Aotearoa New Zealand & Ministry of 
Education, 2011; Smith & Cram, 2001; Williams, Broadley & Lawson-Te Aho, 2012).   
 
The findings and the 2016 survey previously noted, suggest that although te reo Māori is 
considered essential, tikanga is regarded as more important in relation to teacher preparedness.  
However, te reo Māori and tikanga are interlinked.  To hold one aspect in higher regard than 
the other does not align with a Māori world view and a tikanga focused approach without the 
langauge could be viewed as avoiding accountability. Being accountable includes 
understanding one’s professional, moral and ethical responsibilities as a teacher. These 
responsibilities include a commitment to the founding document of Aotearoa New Zealand, Te 
Tiriti o Waitangi.  Article one of Te Tiriti o Waitangi is kawanatanga (governance) and in 
education, refers to the documents, policies and strategies which govern and guide teachers, 
schools and practice (Gordon-Burns & Campbell, 2014; Network Waitangi, 2018).   Article 
two of Te Tiriti o Waitangi promises to protect taonga.  Te reo Māori is considered a taonga 
and is recognised as such in legislation (Network Waitangi, 2018; The Māori Language Act 
2016).   Therefore, the responsibility of schools to include te reo Māori is paramount (Ngāpō, 
2013; Rau & Ritchie, 2011; Ritchie, 2009; Williams, Broadley & Lawson Te-Aho, 2012).  This 
message is accentuated in educational strategies such as, Ka Hikitia (Ministry of Education, 
2013a) and Tau Mai te Reo (Ministry of Education, 2013b).  Both documents highlight the 
obligations for all teachers in Aotearoa New Zealand to protect te reo Māori.  The expectation 
is that schools will ensure that te reo Māori is accessible to all students and under the Education 
Act 1989, if parents request te reo Māori to be provided, schools are obligated to make every 
effort to do so (Ministry of Education, 2009; Ministry of Education, 2013a; Ministry of 




Article three of Te Tiriti o Waitangi in relation to education means ensuring there are equal and 
equitable opportunities for Māori to achieve success.  This message is reinforced in the 
aforesaid educational strategies.  Article four promises protection of all beliefs in Aotearoa New 
Zealand including, tikanga Māori (Network Waitangi, 2018).  Normalising te reo Māori in 
mainstream schools is essential so children can learn and thrive in environments which reflect 
who they are as tangata whenua (Berryman, 2018; Bishop, Berryman, Cavanagh & Teddy, 
2007; Gordon-Burns & Campbell, 2014; Rau & Ritchie, 2011). 
 
 
Teachers are accountable to professional standards, policies, curricula, strategies and, 
guidelines for bicultural teaching practices.  Our Code, Our Standards outlines expectations for 
teachers in Aotearoa New Zealand and forefronts teachers’ commitment to Te Tiriti o Waitangi.  
This obligation is reinforced in curricula across education sectors thus, all educators are 
expected to make this commitment visible in all areas of teaching practice (Education Council 
of Aotearoa New Zealand, 2017; Education Council of Aotearoa New Zealand & Ministry of 
Education, 2011; Ministry of Education, 2007; Ministry of Education, 2009; 2013a; 2013b; 
2017).   
 
The necessity of te reo Māori and tikanga Māori for teacher preparedness to teach te reo Māori 
speaking children is clear.  However, the focus on language and culture could be regarded as a 
limited view and understanding of what being prepared to teach te reo Māori speaking children 
means.  There are two possible explanations for the seemingly restricted focus on te reo Māori 
and tikanga Māori.  Firstly, it is possible that the research topic itself swayed the participants 
responses.  The research topic is very specific to teaching te reo Māori speaking children which 
presents an opportunity to examine and provide well informed recommendations for one aspect 
of an ITE programme.  However, maintaining such a focused approach may have inadvertently, 
and understandably, guided the participants to respond with te reo Māori me ngā tikanga Māori 
at the forefront of their thinking.   
 
The second possible explanation is the general limited perception held by ITE providers, 
schools and society on subject matter.  This then determines what knowledge is perceived to be 
required by teachers to teach te reo Māori speaking children.  The findings reflected the latter 
explanation by indicating that the content included and excluded in the programmes shows what 
is and isn’t valued.   A critical theorist would describe this as “reproducing forms of 
consciousness that help maintain social inequalities and forms of hegemony that support the 
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status quo”  (Beyer, 2001, p.155).  In Aotearoa, the narrow lens through which being prepared 
to teach te reo Māori children in mainstream schools is viewed could be argued as reinforcing 
the hegemonic ideology imposed on this country during the colonisation era (Berryman, 2018; 
Kendrick, 2010).  Berryman (2018) argues that such a system is,  
 
the systematic redefining of students’ identities, so that they are forced 
to fit into the culture of the majority group. The combined loss of the 
potential of these young people, over generations, has been enormously 
wasteful and continues to be costly for our country (para.3).   
 
 
The impacts of this on Māori identity are undeniable and are consequently highlighted in 
negative stereotypical views and over-representation of Māori in areas such as, lower 
educational outcomes. 
 
Snook (1999) argues that the teacher education system in this country is lacking in providing 
students with in-depth understanding of content knowledge.  It is acknowledged that this view 
was presented twenty years ago however the findings suggest a limited programme continues 
to be offered to pre-service teachers.  The extent to which te reo Māori and tikanga Māori is 
integrated into the different papers is dependent on lecturer knowledge and commitment.  In 
the context of this research, an interpretation is that ITE programmes do not reflect a holistic 
approach and te reo Māori and tikanga Māori are isolated within the programme.  Kendrick’s 
(2010) findings in her doctoral thesis on Beginning Teachers’ Preparedness to Teach Māori 
Children mirror the focus of the participants in this research on language and culture and she 
argues that,  
 
Such a limiting view ignores the strength and weakness of other 
disciplines but also the strengths and weaknesses within curriculum 
development and subject matter that is primarily focused on te reo and 
tikanga. This can have detrimental repercussions for Māori children. 
Beginning teachers who are disadvantaged by teacher education 
programmes that fail to ensure a broader knowledge and emphasis on 
all disciplines in turn disadvantage Māori children through their 
practice and limited views of what counts as Māori education for Māori 
children (p.128). 
 
It must be stressed that in no way is the necessity of te reo Māori and tikanga Māori in relation 
to teaching te reo Māori speaking children in mainstream schools being dismissed.  In fact, I 
view the inclusion of these elements as paramount.  This view is supported by the plethora of 
literature and research already undertaken on this discipline.  However, focusing totally on 
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language and culture does in fact limit one’s perception and this filters through to the school 
curriculum.  For example, many schools offer Māori units which often include Māori focused 
activities such as, weaving and marae trips.  Whilst the intention is undoubtedly authentic, this 
practice does reflect a tokenistic approach rather than an integrated method. 
 
Kia hono – Being connected 
The importance of connecting with whānau was highlighted in the findings.  Being connected 
means understanding the importance of relationships to Māori and, acknowledging the central 
position of whānau in the education of their children (Bishop, 2017; Chaffey, Conole & 
Harrington, 2017; Ministry of Education, 2009b; Ministry of Education, 2011). Establishing 
and maintaining relationships with whānau is essential for te reo Māori to flourish in 
mainstream schools because there are increased opportunities to strengthen the links between 
home and school.  These connections provide opportunities for whānau to share their language 
and knowledge.  Teachers are then able to draw on students’ prior knowledge and experiences 
thus, ensuring te reo Māori is implemented in authentic and meaningful ways (Bishop, 2017; 
Bishop, Berryman, Cavanagh & Teddy, 2007; COMET Auckland, 2012; Haemata Ltd, 2010; 
Ministry of Education, 2009b; Ministry of Education, 2013a; Ministry of Education, 2013b; 
Ngāpō, 2013; Stewart, 2014; Taani, 2015).  
 
The importance of connecting with hapū and iwi was signaled in the findings.  Some lecturers 
noted that drawing on the whakapapa and resources of local iwi helps to forge a connection 
with mana whenua. This is essential because of their critical role in ensuring successful 
language outcomes in mainstream schools (Ministry of Education, 2013a).  Many iwi have 
established language plans and strategies, therefore connecting with iwi enables schools and 
teachers to contribute to language goals at a school and community level.   Developing 
relationships with iwi and Māori speaking communities comes with the understanding that a 
collaborative and reciprocal approach is necessary.  Working in partnership and ensuring 
ongoing consultation is therefore crucial to sustaining relationships with the shared goal of 
positive language outcomes (Education Council of Aotearoa New Zealand & Ministry of 









Kia tātaiako - Being culturally competent and responsive 
The findings reflected a culturally responsive approach which in turn supports the development 
of cultural competency.  To comprehend the meaning of being culturally competent and 
responsive, it is necessary to explore the notion of culture.  Culture is defined as, but not limited 
to, the values, knowledge, beliefs, and customs attained by a person or people of a society or 
community.  Culture underpins actions, behaviours, expressions, and ways of knowing, being 
and doing; how people live and view the world.   Culture includes tangible elements, such as 
art and images.  The intangible elements of culture are things that are unseen, but which are 
still an essential aspect of culture, for example, language, values and customs (Bishop, 
Berryman, Cavanagh & Teddy, 2007; Haemata Limited, 2010; UNESCO, 2017). 
 
Being a culturally competent and responsive teacher means ensuring students can see 
themselves reflected in the classroom and school environment.   Bishop, Berryman, Cavanagh 
and Teddy (2007) note that teachers can be culturally responsive by ensuring that “culture 
counts: where classrooms are places where learners can bring “who they are” to the learning 
interactions in complete safety, and their knowledges are ‘acceptable’ and ‘legitimate’” (p.15).  
The literature presents well-informed arguments that positive educational outcomes are 
achieved if the learning environment reflects students’ culture and language (Bishop, 
Berryman, Cavanagh & Teddy, 2007; Education Council of Aotearoa New Zealand & Ministry 
of Education, 2011; Gordon-Burns & Campbell, 2014; Haemata Limited, 2010; Ministry of 
Education, 2011; Ministry of Education, 2013a; Ministry of Education, 2013b; Taani, 2015).   
 
 
Including Māori culture through tikanga Māori was a strong feature throughout the findings 
with participants highlighting concepts such as ako.  Ako is a Māori pedagogical practice where 
teachers and students learn in a collaborative, interactive way.  In addition to gaining new 
knowledge and understandings, ako promotes and strengthens connections between teachers, 
students and whānau (Bishop, Berryman, Cavanagh & Teddy, 2007; Carpenter, 2010; 
Education Council of Aotearoa New Zealand and Ministry of Education, 2011; Ministry of 
Education, 2009b; Williams, Broadley & Lawson Te-Aho, 2012).    
 
 
As most of the participants positioned themselves at a beginning language learner level of te 
reo Māori, ako was identified as a valuable pedagogical approach.  The participants noted that 
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for ako to be effective, an authentic approach and attitude was required, that is, people must be 
open and willing to learn regardless of their position in the classroom.  This aligns with Te Puni 
Kōkiri (2010) who highlight attitude as a key contributing factor concerning the health of te reo 
Māori and can have positive and negative impacts on language.  Gkaintartzi and Tsokalidou 
(2011) argue that “Teacher attitudes towards bilingualism and language diversity are part of the 
language ideologies which underlie their language practices” (p.588).  The 2013 census shows 
English is the most commonly spoken language nationwide with te reo Māori second.  It must, 
however, be noted that there is a vast gap between the first and second ranked languages (Stats 
NZ, 2014a).  With English as a dominant language and culture, Major (2018) argues that “New 
Zealanders tend towards monolingual bias because most of us are monolingual. This means 
that we favour using just one language (English), and can be suspicious about and 
uncomfortable with people using other languages” (para.3).  It is this hegemonic ideology that 
underpins and informs classroom practices at all levels despite teachers’ best intentions (Major, 
2018).  This ideology is still visible in mainstream schools and reflected in the examples from 
my own experiences which were presented in upoko one.  Although teachers were well-
intended, the dominant culture and language of this country were echoed in their responses to 
our choice of schooling for our tamariki. 
 
Kia whakauruuru – Being integrative 
An integrative approach was evident in the findings with suggestions that teachers could draw 
on their knowledge of other curriculum areas as covered in the ITE programmes such as, 
literacy, music and science, to support te reo Māori speaking children in mainstream schools.  
There is a plethora of resources to support teachers to follow this approach, for example, Te 
Puni Kōkiri online resources, Ministry of Education published te reo Māori readers and Te aho 
arataki marau mō te ako i te reo Māori – Kura Auraki: Curriculum guidelines for teaching and 
learning te reo Māori in English-medium schools: Years 1-13 (Ministry of Education, 2009b).  
However, this method of teaching does not overly feature in the The New Zealand Curriculum 
for English-medium Teaching and Learning in Years 1-13 (Ministry of Education, 2007) which 
leans towards a more compartmentalised teaching approach.  This curriculum is taught in ITE 
programmes for mainstream primary teachers which contradicts the integrated approach 
promoted in the conceptual framework of the ITE provider.  
 
An integrated approach to teaching is highlighted in the ITE provider’s organisational 
conceptual framework in relation to Te Tiriti o Waitangi by ensuring students understand the 
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principles of this document in the context of education.  This suggests that Māori content is 
woven throughout the different papers across programmes.  However, the findings indicate that 
in the primary degree programme, Māori content was confined to blocks within papers.  
Furthermore, the findings revealed that the extent of integration of te reo Māori was largely 
dependent on teacher knowledge, confidence and, level of language proficiency.  Confidence 
levels can be seen as an indicator of preparedness with Darling-Hammond (2000) noting that 
“the weight of substantial evidence indicates that teachers who have had more preparation for 
teaching are more confident and successful with students than those who have had little or 
none” (p.166).  Based on this evidence, an interpretation of this finding is that te reo Māori is 
not consistently taught and reinforced throughout ITE programmes.  This ultimately impacts 
on the integration of te reo Māori in classrooms.   
 
Consistency is key to normalising te reo Māori in education and society which means teachers 
need to take responsibility for their own learning by valuing, learning and using te reo Māori.  
However, teachers must also be supported on this journey during their teacher training so they 
are motivated to continue learning (Wilson, 2002).   Moreover, it is important that teachers take 
personal responsibility for their own position in the revitalisation of te reo Māori and realise 
that for some tamariki, schools may be the only time they experience te reo Māori, a point 
highlighted by Ngāpō (2013), 
 
Educators for the future, who will be teaching in mainstream schools, 
must understand that their personal commitment to provide 
opportunities to speak and hear the Māori language may be the only 
connection many students have with te reo Māori (p.5). 
 
 
The findings showed an acknowledgement by participants of their own position and 
accountability to ensuring te reo Māori is included in ITE programmes.  However, there were 
a number of barriers identified including, confidence, time and programme restrictions.  These 
are commonly experienced barriers and are consistent features in stories shared by teachers 
(Gardiner & Parata, 2004; New Zealand Post Primary Teachers’ Association, 2017; Wyllie, 
2016). 
 
The findings showed that confidence was a barrier to integrating te reo Māori however it is 
necessary to consider the benefits of using the language for tamariki rather than focusing on 
self-comfort. Trim proposes that, “By normalising the use of reo in the classroom…Māori 
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students will feel more engaged in their learning if they see that everyone is participating” (cited 
in Barback, 2017).  The implication here is that a holistic approach to language in the classroom 
is required for teachers to confront and move beyond their barriers in relation to the 
implementation of te reo Māori in the classroom.   
 
 
This chapter identified and discussed key findings in relation to teacher preparedness to teach 
te reo Māori speaking children in mainstream primary schools.  These include, being prepared, 
being connected, being culturally competent and responsive and, being integrative.  The final 
chapter, Tātaiako, summarises these key findings, discusses their implications and offers 

















UPOKO TUAONO: TĀTAIAKO 
This research explored teacher preparedness to teach te reo Māori speaking children in 
mainstream primary schools.  The methods of hui and semi-structured interviews were applied 
to obtain the voices of kaiako and tauira involved in teacher education.  Hui and interviewing 
as methods of data collection were guided by Te Tuamaka, an integrated model consisting of 
six tikanga Māori principles which aligns well with qualitative research methodology.  Tikanga 
Māori as methodology is informed by kaupapa Māori theory which is situated within 
indigenous, interpretative paradigms.   The kaupapa Māori approach applied throughout this 
rangahau journey is grounded in indigenous epistemology that is, mātauranga Māori.    
 
Upoko tuaono, Tātaiako, presents a teaching and learning space which summarises the key 
findings from the research.  The implications of these findings will be discussed and 
recommendations to strengthen this area in ITE will be offered.  The chapter concludes with a 
discussion about the significant learning I gained during this journey. 
 
Ngā hua matua me ngā taunaki – Key findings and recommendations 
Teachers are committed to enhancing positive educational outcomes for Māori.  There is an 
understanding and awareness of the connections between te reo Māori, tikanga Māori, identity 
and educational outcomes for Māori.  At a practical level, language competency levels vary. 
There is currently no language level teachers graduating from a primary teaching degree must 
achieve upon completion of their qualification.  An implication of  this is that the majority of 
teachers may not be fully prepared to enhance and extend on the language of te reo Māori 
speaking children in mainstream primary schools.  Furthermore,  it is difficult to determine how 
teachers could meet the professional teaching standards which require teachers to “Demonstrate 
commitment to tangata whenuatanga and Te Tiriti o Waitangi partnership in Aotearoa New 
Zealand” (Education Council of Aotearoa New Zealand, 2017, p.18).  The use of te reo Māori 
is one way to demonstrate this commitment.   
 
Resources to support the implementation of te reo Māori are essential and teachers need to be 
proactive to access and implement them in their classrooms.  Resources such as, Tātaiako, 
support teachers’ understanding of tikanga principles with the aim of developing cultural 
proficiency (Education Council of Aotearoa New Zealand & Ministry of Education, 2011).  
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There are also a multitude of te reo Māori resources available such as, online resources 
developed by the Ministry of Education and Te Puni Kōkiri, many of which align with the 
curriculum, to support teachers to incorporate the language in their teaching units (Hotere-
Barnes, White & Raroa, 2018; Ministry of Education, 2009b).  In addition to utilising the 
available resources, Stewart (2014) recommends that teachers create their own resources, so 
the language is applicable to the topic and area in which the school is located. Ngāpō (2013) 
agrees that te reo Māori needs to be implemented in authentic and meaningful ways and notes 
that “Meaningful repetition, rather than a tokenistic one-off celebration, is crucial to 
normalising and ‘mainstreaming' te reo Maori” (p.8).  Additionally, Ngāpō (2013) advocates 
for a fun approach and encourages teachers to use te reo Māori in everyday contexts.  
 
The newly released requirements for ITE providers places higher expectations on ITE providers 
to prepare teachers to meet and demonstrate the professional teaching standards.  One of these 
requirements is to assess te reo Māori levels at the beginning of the degree programme.  The 
intent is to ensure a robust system is in place to track and monitor language growth and progress 
(Teaching Council of Aotearoa New Zealand, 2019) .  The implication here is that staff teaching 
in ITE programmes should also have completed te reo Māori and tikanga Māori papers or 
courses to be able to better support and prepare their students.  The recommendation is that all 
ITE staff reflect on and assess their own level of te reo Māori and continue to develop their 
language.  Teachers in Aotearoa New Zealand have a professional obligation to ongoing 
reflection and inquiry into their practice. Continuous reflection and refinement enable teachers 
to ensure they are meeting the needs of all students (Education Council of Aotearoa New 
Zealand, 2017).   Sitting alongside this is the ability to teach te reo Māori so it is essential to 
include this aspect in teaching programmes.  Tertiary education organisations play a significant 
role in contributing to the economic, cultural and social growth of Aotearoa at a national and 
international level.  This includes protecting, promoting and contributing to the survival and 
growth of te reo Māori and tikanga Māori (Education Council of Aotearoa New Zealand, 2017; 
Ministry of Education, 2003; Ministry of Education, 2014). 
 
The connections between tikanga Māori and teachers’ own values contributes to higher levels 
of comfort and confidence in relation to the integration of tikanga Māori than te reo Māori in 
primary and tertiary classrooms. The application of tikanga Māori frameworks such as, Te 
Kotahitanga, in mainstream secondary schools has been successful in improving Māori 
educational outcomes and experiences (Bishop, Berryman, Cavanagh & Teddy, 2007).  This 
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demonstrates the potential of transforming mainstream classrooms through tikanga Māori. The 
implications are that if teachers feel more prepared to integrate tikanga Māori than te reo Māori, 
this could be used as a pathway to developing te reo Māori competency and confidence.  The 
recommendation offered here is for ITE providers to base teaching degrees on exisiting kaupapa 
Māori frameworks or, develop their own based on organisational values.  These frameworks 
could be applied across the degree and relevant te reo Māori connected to each aspect of the 
model.  Williams, Broadley and Lawson Te-Aho (2012) developed a set of resources for the 
early childhood education sector which include practice-based examples of tikanga Māori 
principles and relevant te reo Māori phrases to use across the curriculum.  These resources could 
be used as examples for primary and tertiary classrooms.  Support may be required initially 
therefore team professional learning and development is essential.   
 
Seeking and committing to professional learning and development in te reo Māori means 
teachers are being proactive and taking responsibility for their role in the health of te reo Māori.  
Effective programmes enable teachers to easily transfer their learning and new knowledge to a 
classroom setting.  Tailored or targeted programmes ensure that the content is meaningful 
because teachers are more likely to engage and use the language if there are clear links to their 
own teaching.   New learning and knowledge is consolidated with use and ongoing support.  
Thus, it is essential that teachers have access to professional development which considers 
longevity, ongoing support and adaptability (COMET Auckland, 2012; Hill, 2010; Williams, 
Broadley & Lawson Te-Aho, 2012).  
 
Key documents such as, Ka Hikitia, Tau Mai te Reo and Tātaiako support and guide teachers 
at all levels to effect change. The overarching vision of these strategies is that Māori learners 
have equal and equitable opportunities to enjoy and achieve success as Māori. Te reo Māori 
and tikanga Māori are integral to a sense of identity, well-being and belonging and, positive 
educational outcomes (Education Council of Aotearoa New Zealand & Ministry of Education, 
2011; Ministry of Education, 2003; Minsitry of Education, 2013a, 2013b; Ministry of 
Education, 2014).  These documents are included in ITE teaching programmes and strategic 
frameworks however, there appears to be a gap between theory and practice.  Transferring 
understanding of these documents into practice appears challenging.  The Māori Tertiary 
Education Framework (Ministry of Education, 2003) emphasises accountability in all areas 
which aligns with the recommendation offered in the previous paragraph, that a kaupapa Māori 
framework underpins degree programmes.  There must be a stronger focus on bringing the 
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framework to life so all involved in the programmes can articulate and demonstrate the 
connections between theory and practice.   
 
Applying such a framework across degree programmes would also provide a deeper working 
understanding of what teacher preparedness to teach te reo Māori speaking children in 
mainstream primary schools means.  This would broaden the current narrow lens through which 
this topic is viewed, that is, there are only two aspects to teacher preparedness -  te reo Māori 
and tikanga Māori (Berryman, 2018; Kendrick, 2010).   Consequently, te reo Māori and tikanga 
Māori are to a large extent, isolated within degree programmes.  This approach is accepted as 
normal practice and teachers take this learning with them into mainstream classrooms.  
Integrating te reo Māori and tikanga Māori throughout teaching degree programmes will 
demonstrate a true commitment to a Te Tiriti o Waitangi partnership by placing te ao Māori on 
par with te ao Pākehā (the Pākehā world).  This approach will then be taken to the schools and 
result in more culturally competent and responsive kaiako. 
 
Connections with whānau, hapū, iwi and the wider Māori community is essential in enhancing 
educational experiences for te reo Māori speaking children in mainstream primary settings.  
This is reflective of tikanga Māori principles such as, whanaungatanga and manaakitanga.  
Tikanga Māori seems to be a comfortable space for teachers to be in and as relationships 
underpin teaching, this is an area of strength.  There is an understanding that these connections 
could be drawn upon to support the learning and implementation of te reo Māori and tikanga 
Māori in mainstream classrooms.  However, the practical side of accessing this knowledge 
appears challenging.  Many whānau along with the iwi and community, hold a wealth of 
knowledge and expertise and could be key to teacher preparation to teach te reo Māori speaking 
children in mainstream schools.   The implication is that the full potential of these connections 
may not be realised because of a lack of understanding about how to approach key Māori 
stakeholders about this kaupapa.  Some ITE lecturers are supporting students to make these 
connections therefore the recommendation is to strengthen this area to initiate relationships 
which students are able to take with them into their schools.  
 
 
These key findings are based on a small cohort of participants representing programmes from 
one ITE provider.  This means that the findings and recommendations may not be applicable to 
all primary teaching degrees offered in Aotearoa New Zealand.  The new guidelines will require 
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programme reviews across the country.  The expectation is that teachers who graduate from 
these programmes will be better prepared to meet and demonstrate the teaching standards.  It 
would be interesting to repeat this study with kaiako and tauira from the revamped programmes.  
Therefore, a recommendation is that a project is undertaken with a larger cohort of kaiako and 
tauira from a wider range of programmes which align with the new guidelines.  Comparisons 
and contrasts could be made with this study to determine whether the changes have made a 
difference in relation to preparing teachers to teach te reo Māori speaking children in 
mainstream primary schools. 
 
He akoranga matua – Significant learning 
The journey through the land of ranghau has resulted in in-depth learning and reflection. This 
learning includes the processes of research from an institutional perspective and rangahau from 
Māori perspectives.  Being able to access Māori terms through the process of reo huna resulted 
in deeper understandings of my language including, the concept of ranghau and how this differs 
from research.  My understanding of kaupapa Māori has deepened and alongside this, an 
understanding that a kaupapa Māori approach is more inclusive and broader than initially 
anticipated.   Kaupapa Māori is ultimately about having the freedom to access our ways of 
knowing, being and doing.  It is about having freedom of access to our language, culture and 
the land to which we whakapapa.  It is about the reclaiming of indigenous rights because these 
basic rights have been denied to us for so long that there have been detrimental, long lasting 
and in many cases, irreversible damage to Māori identifying as Māori. Another significant piece 
of learning from this rangahau journey is that a key aspect of maintaining a Māori-centric 
approach is whilst paradigms and theories may shift, develop and evolve, epistemological 
foundations are set in concrete.  It is this foundation that ultimately validates and legitimises 
kaupapa Māori rangahau. 
 
Finally, Tiakiwai (2015) uses a korowai (cloak) as a metaphor for all who contributed to her 
research and explains that “The korowai incorporates the advice, wisdom and experience of the 
different groups who have assisted, advised, cajoled and queried the research project, from its 
infancy to its completion” (p.86).  The korowai of this research project is inclusive of the 
guidance I have gratefully received throughout this journey and encompasses the wisdom and 
experiences of my tūpuna who struggled to maintain te reo Māori me ngā tikanga Māori.  This 
korowai incorporates the voices of the participants who contributed to this research and aims to 
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extend its warmth to support educators to become more prepared to teach te reo Māori speaking 
children in mainstream primary schools. 
 
This research investigated teacher preparedness to teach te reo Māori speaking children in 
mainstream primary schools.  The research topic emerged from mine and my husband’s 
experiences as parents of bilingual children who decided to raise our children with te reo Māori 
but chose mainstream schooling.  All children have the right to enjoy education success in 
settings which truly align with their ways of knowing, being and doing. The links between 
language, culture and identity are undeniable.  These are key to ensuring Māori children have 





















Unuhia ki te uru tapu nui 
Kia wātea, kia māmā, te ngākau, te tinana, te wairua i te ara tangata 
Koia rā e Rongo, whakairia ake ki runga 
Kia tīna!  
Tīna!  


















KUPUTAKA MĀORI – GLOSSARY OF MĀORI TERMS 
Ako To teach and learn 
Aroha Love 
Awa River 
E noho Sit down 
Hapū Sub tribe 
He kanohi kitea The seen face 
Hinepūkohurangi Mist Maiden 




Kanohi ki te kanohi Face to face 
Karakia Prayer 
Kaupapa Topic 
Kaupapa Māori Māori ways of doing 
Kawanatanga Governance 
Kia piki i ngā raruraru o te kāinga Principle of socio-economic mediation 
Koha Gift 
Kōhanga reo Te reo Māori immersion preschool 
Kōrero Talk, stories 
Korowai Cloak 
Kotahitanga Unity 
Kuia Elderly woman 
Kupu Word 
Kura kaupapa Māori Te reo Māori immersion primary school 
Mana Status 
Mana whenua Local iwi 
Manaaki ki te tangata Respect the person 




Marae Area in front of meeting house; complex of 
buildings 
Mātauranga Knowledge 
Mātauranga Māori Māori knowledge 
Maunga Mountain 
Mihimihi Introduction 
Mihi whakatau Formal welcome 
Mōhio To know 
Ngā tamariki o te kohu Children of the mist 
Noa Free of restrictions 
Oriori Genre of waiata - lullaby 
Pākehā New Zealander of European descent 
Papatūānuku Earth mother 
Pepeha Tribal saying 
Rangahau Research 
Rangatira Chief, leader 
Rangatiratanga Chieftainship, leadership, empowering 
Reo huna Hidden language 
Rongomatāne Guardian of cultivated food and peace 
Taha Māori Māori perspective 
Tamariki Children 
Tāne Mahuta Guardian of the forest 
Tangata whenua People of the land, indigenous people of 
Aotearoa 
Tangata whenuatanga Māori indigeneity 
Taonga Treasure 






Te ao Māori The Māori world 
Te ao Pākehā The Pākehā world 
Te Maunga The comet in the story of Hinepūkohurangi 
Te Moana o Tuhi The sea of the written word 
Te Moananui o Kiwa The Pacific Ocean 
Te reo ā-iwi Language specific to a tribe-reflective of 
dialect 
Te reo Māori The Māori language 
Tika Correct, right 
Tikanga ā-iwi Tribe specific customs and protocols 
Tikanga Māori Māori customs and protocols 
Tino rangatiratanga Self-determination, authority, independence 
Titiro, whakarongo...kōrero Look, listen...speak 
Tohunga Expert 
Tūmatauenga Guardian of man and war 
Tūpuna Ancestors 
Tūrangawaewae Place to stand 
Upoko tuatahi, tuarua, tuatoru, tuawhā, 
tuarima, tuaono 
Chapter one, two, three, four, five, six 
Waiata Song 
Wairua Spiritual elements 
Waka Canoe 
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APPENDIX B: INFORMATION SHEET FOR PARTICIPANTS (LECTURERS) 
 
 
Reference Number: 18/125 
3 September 2018 
 
Whakaritea te pārekereke  
How prepared are primary school teachers to teach our te reo Māori speaking tamariki 
in mainstream schools? 
An investigation into the inclusion of te ao Māori in a Bachelor of Teaching (Primary) 
programme. 
 
INFORMATION SHEET FOR   
PARTICIPANTS (LECTURERS) 
 
Thank you for showing an interest in this project.  Please read this information sheet carefully 
before deciding whether or not to participate.  If you decide to participate we thank you.  If 
you decide not to take part there will be no disadvantage to you and we thank you for 
considering our request.   
 
What is the Aim of the Project? 
 
The aim of this project is to examine the effectiveness of a Bachelor of Teaching (Primary) 
programme in relation to the bicultural development of mainstream primary school teachers.  
This means we need to interview a mix of lecturers who teach in the programme and student 
teachers in their final year of study, to find out their perspectives of how effective the ITE 
programmes are and have been in preparing for supporting Māori learners, in particular, 
Māori learners who have te reo Māori as a home language.  
 
 
What Type of Participants are being sought? 
 
Four-six participants are being sought. We are looking for: 
1) Lecturers in the Bachelor of Teaching (Primary) programme. Any gender and any 
length of time lecturing will be accepted.  
2) Third years and/or graduate student teachers of the Bachelor of Teaching (Primary) 
programme. 
 Personal details will not be published. An appropriate koha will be offered to interviewees 
which may take the form of food or a handmade gift. 
 




Should you agree to take part in this project, you will be asked to talk about your view of the 
inclusion of te ao Māori in the Bachelor of Teaching (Primary) programme. You will be 
asked semi-structured questions throughout the interview that encourage you to share your 
experiences. Interviews are scheduled to last 30 minutes to an hour, however if you wish, you 
may take longer. Interviews will happen at a time and place that is comfortable for you and 
suits your own time commitments.  
 
 
Please be aware that you may decide not to take part in the project without any disadvantage 
to yourself of any kind. 
 
What Data or Information will be Collected and What Use will be Made of it? 
• Participants will be audio recorded for ease of transcription of the interview at 
a later date. This data will be held in a secure place and not accessed by anyone 
else other than the researcher at any time. If you are uncomfortable being 
recorded the interview will be written down on a notebook at the time of the 
interview. You are welcome to read what was written at any time during the 
research period.  
• The personal information that will be collected is your ethnicity, gender, iwi 
affiliations (if any) and teaching experience. This information may be used for 
statistical purposes in the thesis with your agreement. You are also able to 
decline to give such information without any disadvantage to you of any kind. 
• The information collected from you will provide data about the inclusion of te 
ao Māori in the Bachelor of Teaching (Primary) programme and the 
effectiveness of the Bachelor of Teaching (Primary) programme in relation to 
the bicultural development of mainstream primary school teachers. It will also 
provide insights into the perspectives of what student teachers in their final 
year of study think of how effective the ITE programmes are and have been in 
preparing them to support Māori learners, in particular, Māori learners who 
have te reo Māori as a home language.  
• Only the researcher (Paia Taani) and her supervisor will have access to this 
information. 
• The data collected will be securely stored in such a way that only those 
mentioned below will be able to gain access to it. Data obtained as a result of 
the research will be retained for at least 5 years in secure storage. After that 
time, it will be destroyed. 
• The results of the project may be published and will be available in the 
University of Otago Library (Dunedin, New Zealand) but every attempt 
will be made to preserve your anonymity. 
 
• You will have the opportunity to withdraw any information you have provided 
at any time between the time of the interview and the publication date of this 
thesis which is July 2019. 
 
• You are welcome to view the transcribed version of your interview at any time 
upon request. 
 
This project involves an open-questioning technique. The precise nature of the questions which 
will be asked have not been determined in advance but will depend on the way in which the 
interview develops.  Consequently, although the University of Otago Human Ethics Committee 
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is aware of the general areas to be explored in the interview, the Committee has not been able 
to review the precise questions to be used. 
 
In the event that the line of questioning does develop in such a way that you feel hesitant or 
uncomfortable you are reminded of your right to decline to answer any particular question(s). 
 
The general line of questioning includes: 
 
• To what extent is te reo Māori included in this programme? 
• What are the expectations for students in relation to te reo Māori in practice? 
• To what extent is tikanga Māori included in this programme? 
• What are the expectations for students in relation to tikanga Māori in practice? 
• As a lecturer how well do you think you prepare your students to become bicultural 
educators? 
• What resources are used in the degree programme to support lecturers teaching  
bicultural education? 
• If there were te reo Māori speaking students in your class, do you feel you are well 
prepared to teach them? 
• What opportunities are offered to extend your own understanding of te reo Māori, 
tikanga and te ao Māori? 
 
Can Participants Change their Mind and Withdraw from the Project? 
 
You may withdraw from participation in the project at any time and without any disadvantage 
to yourself of any kind. 
 
 
What if Participants have any Questions? 
If you have any questions about our project, either now or in the future, please feel free to 
contact either: - 
Paia Taani or Tangiwai Rewi 
Te Tumu, School of Māori, Pacific &   Te Tumu, School of Māori, Pacific &   
Indigenous Studies   Indigenous Studies 
University of Otago  University of Otago 
    
Telephone Number:- 03 479-8674   Telephone Number:- 03 479-8742 
Email Address whapa492@student.otago.ac.nz  Email Address tangiwai.rewi@otago.ac.nz 
This study has been approved by the University of Otago Human Ethics Committee. If you 
have any concerns about the ethical conduct of the research, you may contact the Committee 
through the Human Ethics Committee Administrator (ph +643 479 8256 or email 
gary.witte@otago.ac.nz). Any issues you raise will be treated in confidence and investigated 





APPENDIX C: CONSENT FORM FOR PARTICIPANTS (LECTURERS) 
 
 
Reference Number: 18/125 
3 September 2018 
 
Whakaritea te pārekereke  
How prepared are primary school teachers to teach our te reo Māori speaking tamariki 
in mainstream schools? 
An investigation into the inclusion of te ao Māori in a Bachelor of Teaching (Primary) 
programme. 
 
CONSENT FORM FOR 
PARTICIPANTS (LECTURERS) 
 
I have read the Information Sheet concerning this project and understand what it is about.  All 
my questions have been answered to my satisfaction.  I understand that I am free to request 
further information at any stage. 
I know that: - 
1. My participation in the project is entirely voluntary; 
 
2. I am free to withdraw from the project before its completion in July 2019 
 
3. Personal identifying information eg. Audio recording will be destroyed at the conclusion 
of the project but any raw data on which the results of the project depend will be retained 
in secure storage for at least five years.  
 
4.   This project involves an open-questioning technique. The precise nature of the questions                                                                
which will be asked have not been determined in advance, but will depend on the way in 
which the interview develops and that in the event that the line of questioning develops in 
such a way that I feel hesitant or uncomfortable I may decline to answer any particular 
question(s) and/or may withdraw from the project without any disadvantage of any kind. 
The general line of questioning includes: 
 
• To what extent is te reo Māori included in this programme? 
• What are the expectations for students in relation to te reo Māori in practice? 
• To what extent is tikanga Māori included in this programme? 
• What are the expectations for students in relation to tikanga Māori in practice? 
• As a lecturer how well do you think you prepare your students to become bicultural 
educators? 
• What resources are used in the degree programme to support lecturers teaching  
bicultural education? 
• If there were te reo Māori speaking students in your class, do you feel you are well 
prepared to teach them? 
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• What opportunities are offered to extend your own understanding of te reo Māori, 
tikanga and te ao Māori? 
 
5.  The results of the project may be published and will be available in the University of Otago 









.............................................................................   ............................... 








Name of person taking consent 
 
 
This study has been approved by the University of Otago Human Ethics Committee. If you 
have any concerns about the ethical conduct of the research, you may contact the Committee 
through the Human Ethics Committee Administrator (ph +643 479 8256 or email 
gary.witte@otago.ac.nz). Any issues you raise will be treated in confidence and investigated 
























APPENDIX D: INFORMATION SHEET FOR PARTICIPANTS (STUDENTS) 
 
 
Reference Number: 18/125 
3 September 2018 
 
Whakaritea te pārekereke  
How prepared are primary school teachers to teach our te reo Māori speaking tamariki 
in mainstream schools? 
An investigation into the inclusion of te ao Māori in a Bachelor of Teaching (Primary) 
programme. 
 
INFORMATION SHEET FOR   
PARTICIPANTS (STUDENTS) 
 
Thank you for showing an interest in this project.  Please read this information sheet carefully 
before deciding whether or not to participate.  If you decide to participate we thank you.  If 
you decide not to take part, there will be no disadvantage to you and we thank you for 
considering our request.   
 
What is the Aim of the Project? 
 
The aim of this project is to examine the effectiveness of a Bachelor of Teaching (Primary) 
programme in relation to the bicultural development of mainstream primary school teachers.  
This means we need to interview a mix of lecturers who teach in the programme and student 
teachers in their final year of study, to find out their perspectives of how effective the ITE 
programmes are and have been in preparing for supporting Māori learners, in particular, 
Māori learners who have te reo Māori as a home language.  
 
 
What Type of Participants are being sought? 
 
Four-six participants are being sought. We are looking for: 
3) Lecturers in the Bachelor of Teaching (Primary) programme. Any gender and any 
length of time lecturing will be accepted.  
4) Third years and/or graduate student teachers of the Bachelor of Teaching (Primary) 
programme. 
 Personal details will not be published. An appropriate koha will be offered to interviewees 
which may take the form of food or a handmade gift. 
 
 




Should you agree to take part in this project, you will be asked to talk about your view of the 
inclusion of te ao Māori in the Bachelor of Teaching (Primary) programme. You will be 
asked semi-structured questions throughout the interview that encourage you to share your 
experiences. Interviews are scheduled to last 30 minutes to an hour, however if you wish, you 
may take longer. Interviews will happen at a time and place that is comfortable for you and 
suits your own time commitments.  
 
 
Please be aware that you may decide not to take part in the project without any disadvantage 
to yourself of any kind. 
 
What Data or Information will be Collected and What Use will be Made of it? 
• Participants will be audio recorded for ease of transcription of the interview at 
a later date. This data will be held in a secure place and not accessed by anyone 
else other than the researcher at any time. If you are uncomfortable being 
recorded the interview will be written down on a notebook at the time of the 
interview. You are welcome to read what was written at any time during the 
research period.  
• The personal information that will be collected is your ethnicity, gender, iwi 
affiliations (if any) and teaching experience. This information may be used for 
statistical purposes in the thesis with your agreement. You are also able to 
decline to give such information without any disadvantage to you of any kind. 
• The information collected from you will provide data about the inclusion of te 
ao Māori in the Bachelor of Teaching (Primary) programme and the 
effectiveness of the Bachelor of Teaching (Primary) programme in relation to 
the bicultural development of mainstream primary school teachers. It will also 
provide insights into the perspectives of what student teachers in their final 
year of study think of how effective the ITE programmes are and have been in 
preparing them to support Māori learners, in particular, Māori learners who 
have te reo Māori as a home language.  
• Only the researcher (Paia Taani) and her supervisor will have access to this 
information. 
• The data collected will be securely stored in such a way that only those 
mentioned below will be able to gain access to it. Data obtained as a result of 
the research will be retained for at least 5 years in secure storage. After that 
time, it will be destroyed. 
• The results of the project may be published and will be available in the 
University of Otago Library (Dunedin, New Zealand) but every attempt 
will be made to preserve your anonymity. 
 
• You will have the opportunity to withdraw any information you have provided 
at any time between the time of the interview and the publication date of this 
thesis which is July 2019. 
 
• You are welcome to view the transcribed version of your interview at any time 
upon request. 
 
This project involves an open-questioning technique. The precise nature of the questions which 
will be asked have not been determined in advance but will depend on the way in which the 
interview develops.  Consequently, although the University of Otago Human Ethics Committee 
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is aware of the general areas to be explored in the interview, the Committee has not been able 
to review the precise questions to be used. 
 
In the event that the line of questioning does develop in such a way that you feel hesitant or 
uncomfortable you are reminded of your right to decline to answer any particular question(s). 
 
The general line of questioning includes: 
 
• To what extent is te reo Māori included in this programme? 
• What are the expectations for students in relation to te reo Māori in practice? 
• To what extent is tikanga Māori included in this programme? 
• What are the expectations for students in relation to tikanga Māori in practice? 
• As a student how well prepared do you think are or were to become a bicultural educator in 
mainstream primary schools? 
• What resources are used in the degree programme to support students studying  bicultural 
education? 
• If there were te reo Māori speaking children in your class, do you feel you are well prepared to 
teach them? 
• What opportunities are offered to extend your own understanding of te reo Māori, tikanga and 
te ao Māori? 
 
Can Participants Change their Mind and Withdraw from the Project? 
 
You may withdraw from participation in the project at any time and without any disadvantage 
to yourself of any kind. 
 
 
What if Participants have any Questions? 
If you have any questions about our project, either now or in the future, please feel free to 
contact either:- 
Paia Taani or Tangiwai Rewi 
Te Tumu, School of Māori, Pacific &   Te Tumu, School of Māori, Pacific &   
Indigenous Studies   Indigenous Studies 
University of Otago  University of Otago 
    
Telephone Number: - 03 479-8674   Telephone Number:- 03 479-8742 
Email Address whapa492@student.otago.ac.nz  Email Address tangiwai.rewi@otago.ac.nz 
This study has been approved by the University of Otago Human Ethics Committee. If you 
have any concerns about the ethical conduct of the research you may contact the Committee 
through the Human Ethics Committee Administrator (ph +643 479 8256 or email 
gary.witte@otago.ac.nz). Any issues you raise will be treated in confidence and investigated 












APPENDIX E: CONSENT FORM FOR PARTICIPANTS (STUDENTS) 
 
 
Reference Number: 18/125 
3 September 2018 
 
Whakaritea te pārekereke  
How prepared are primary school teachers to teach our te reo Māori speaking tamariki 
in mainstream schools? 
An investigation into the inclusion of te ao Māori in a Bachelor of Teaching (Primary) 
programme. 
CONSENT FORM FOR 
PARTICIPANTS (STUDENTS) 
 
I have read the Information Sheet concerning this project and understand what it is about.  All 
my questions have been answered to my satisfaction.  I understand that I am free to request 
further information at any stage. 
I know that: - 
1. My participation in the project is entirely voluntary; 
 
2. I am free to withdraw from the project before its completion in July 2019 
 
3. Personal identifying information eg. Audio recording will be destroyed at the conclusion 
of the project but any raw data on which the results of the project depend will be retained 
in secure storage for at least five years.  
 
4.   This project involves an open-questioning technique. The precise nature of the questions                                                                
which will be asked have not been determined in advance, but will depend on the way in 
which the interview develops and that in the event that the line of questioning develops in 
such a way that I feel hesitant or uncomfortable I may decline to answer any particular 
question(s) and/or may withdraw from the project without any disadvantage of any kind. 
The general line of questioning includes: 
 
• To what extent is te reo Māori included in this programme? 
• What are the expectations for students in relation to te reo Māori in practice? 
• To what extent is tikanga Māori included in this programme? 
• What are the expectations for students in relation to tikanga Māori in practice? 
• As a student how well prepared do you think are or were to become a bicultural educator in 
mainstream primary schools? 
• What resources are used in the degree programme to support students studying  bicultural 
education? 
• If there were te reo Māori speaking children in your class, do you feel you are well prepared to 
teach them? 
• What opportunities are offered to extend your own understanding of te reo Māori, tikanga and 




5.  The results of the project may be published and will be available in the University of Otago 









.............................................................................   ............................... 








Name of person taking consent 
 
 
This study has been approved by the University of Otago Human Ethics Committee. If you 
have any concerns about the ethical conduct of the research, you may contact the Committee 
through the Human Ethics Committee Administrator (ph +643 479 8256 or email 
gary.witte@otago.ac.nz). Any issues you raise will be treated in confidence and investigated 





























APPENDIX F: TĒNEI AU 
  
Tēnei au, tēnei au,  
Ko te hōkai nei o taku tapuwae, 
Ko te hōkai nuku,  
Ko te hōkai rangi,  
Ko te hōkai a tō tupuna a Tanenuiarangi  
I pikitia ai ngā rangi tūhāhā,  
Ki Tihi-o-Manono, 
I rokohina atu rā  
Ko Io te matua kore 
I riro iho ai ngā Kete o te Wananga 
Ko te Kete Tuauri 
Ko te Kete Tuatea 
Ko te Kete Aronui 
Ka tiritiria  
Ka poupoua ki a Papatūānuku 
Ka puta te ira tangata  
Ki te whaiao 
Ki te ao marama 
Tihei Mauri Ora! 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
